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Foreword 


Among the pathfinders to the Ultimate Reality, Sri Adi Sankara, Sri Rimanuja and 
Sri Madhva are supreme. A unique feature of India’s religio-spriritual history has 
been the appearance of seers of Truth and dcaryas who, having realised the supreme 
truth, have revealed through their immortal works, the verities of Truth. 

The Hindu tradition is today living and vibrant—more so, perhaps, ils roots are 
deep rooted in the eternal values and ideals of the ancient religious and philosophi- 
cal works. One such important work is the Brahma-siitra which is the text of supreme 
authority for every Vedantic school in India. Sankara, Ram4nuja and Madhya wrote 
their commentaries on the Brahma-~siitra, ‘to lead us to the revealed word, the word 
that turns into reality’. Sankara, Ramanuja and Madhva have set the model for ‘sub- 
sequent metaphysical thinking’ and have set ablaze a new path to the course of philo- 
sophical thinking in India. In the present work, Dr. K. Jayammal, U.G.C. Research 
Associate at the Radhakrishnan Institute for Advanced Study in Philosophy, Univer- 
sity of Madras, has successfully tried to give the meaning and subtle distinction among 
the technical terms from the standpoint of individual doctrines and contexts. In 
order that one could gain comprehensive understanding of the technical terms 
adopted by the acazyas, Dr. Jayammal has painstakingly analysed almost all important 
technical terms (the vowels) which are arranged in alphabctical order. 

‘This work, which as at present planned, will run into two parts, is addressed to 
philosophers, scholars, literary critics, researchers and students in general. This 
monograph will enhance our understanding manifold. Dr. Jayammal’s carlicr work, 
The Sivajnanabodhasangrahabhasya of. Siviigrayogin, English Translation with Introduction 
and Indexes, published by the University of Madras has already carned for her a repu- 
tation as a scholar in Sanskrit. It is hoped that Part Ll of the present volume will also 
sec the light of the day soon. 


March 25, 1996 T.S. Devaposs 
Radhakrishnan Institute for Director 
Advanced Study in Philosophy 

University of Madras 
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Preface 


The Brahma-siitra, along with the Gita and the Upanisads, is the highest text of authority for 
every Vedantic school in India. It analyses and investigates the Upanisads, which are the 
crowns, as it were, of the Vedas. Among the twelve (available) commentaries on the Brahma- 
sutra, the three principal commentaries are those of Sankara, Rimanuja and Madhva. These 
represent the three important trends in the understanding of the Vedanta, although several 
othcr systems have also developed on the basis of the Prastha@natraya. Understanding of these 
principal commentaries requires the proper comprehension of the technical terms used by 
the caryas. 

The aim of the present work is to explicate the essential meaning and subtle distinction 
among these technical terms from the viewpoint of individual doctrines and contexts. An 
attempt is made lo prepare a glossary of such important technical terms. Part One, being 
brought out now, covers the vowels. Part Two, comprising the consonants, will be published 
later. ‘This monograph deals exhaustively with almost all important technical terms, arranged 
in alphabetical order. The number of technical terms in this book is about 1250. This vok 
ume, it is hoped, will serve as an important tool of research for those who want to tap the 
veritable ocean of knowledge enshrined in the Brahma-siitra. 

I am immensely grateful to Dr. T.S. Devadoss, Former Director, Radhakrishnan Insti- 
tute for Advanced Study in Philosophy, University of Madras for his guidance and encour- 
agement. I also thank him for his Foreword to this volume. 

I record my reverential gratitude to my esteemed teacher Bhasya-bhavajna Brahmasni 
V.R. Kalyanasundara Sastrigal, former Professor of Vedanta, Vivekananda College, Madras. I 
have been studying the Vedanta texts under him for several years. Of special reference is the 
kindness and readiness with which he taught me in detail, Sri Sankara’s Brahma-sitra-bhasya. 

I am indebted to Dr. M. Narasimhachary, Professor and Head of the Department of 

Vaishnavism, University of Madras, under whom I made the study of the text of RamAnuja’s 
Sribhasya with Sudargana Siri’s Srutaprakasika. T thank him for having made necessary im- 
provements and modifications in this study. He has also gone through the entire material in 
several stages and offered valuable suggestions. 

I express my deep sense of gratitude to Vidyaraina Pandit Sri V. Nagaraja Sarma who 
taught me the text of Madhva’s Brahma-sutra-bhasya with Jayatirtha’s Tattua Prakasika. Study- 
ing the text of Madhva is not easy, given the cryptic and nurgid style of the author. That Sri 
Nagaraja Sarma has made the teachings of Madhva very simple, makes me all the more 
sensible to his kindness. 

My sincere thanks are due to Dr. V.K.S.N. Raghavan, Professor, Department of 
Vaishnavaism, University of Madras, Dr. S. Panneerselvam, Reader and Dr. G. Mishra, Lec- 
turer in the Radhkrishnan Institute for Advanced Study in Philosophy, University of Madras, 
for their kind help in various aspects connected with the publication of this volume. 
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Preface 


T am also thankful to Dr.G. Sakuntala, former Research Scholar of the Department of 
Vaishnavism, University of Madras and Dr. P. Narasimhan, Research Associate of the 
Radhakrishnan Institute for Advanced Study in Philosophy, University of Madras for their 
valuable help in preparing this work. 

I am thankful to the authorities of the University Grants Commission, New Delhi for 
having awarded Research Associateship to me from 1993. I also thank the authoritics of the 
University of Madras for permitting me to do research at the Radhakrishnan Institute for 
Advanced Study in Philosophy. 

I wish to express my heartfelt gratitude to the Indian Council of Philosophical Re- 
search, New Delhi for publishing the present volumc. I thank the Member-Secretary Prof. 
Ashok Vohra for the kind initiative he had taken to bring out this volume. I ain also thankful 
to Shri Buddhdev Bhattacharya, Executive Editor of ICPR, for the meticulous care with which 
he has styled, formatted and designed this book. 


K. JAvYAMMAL 
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Introduction 


The Brahma-siitra of Badarayana is an exposition ot the philosophy of the Upanisads. It is an 
attempt to systematise and correlate the various strands of Upanisadic unought. Sankara says 
that the Brahma-siitras string together the Vedanta texts like flowers. 


Vedantavakya kusumagrathanarthatvat sitrandm 
Vedantavakyani hi stitrairudahrtya vicaryante* 


The Brahma-sitra deals mainly with the nature of Brahman, the individual soul and the 
world. It has four chapters (adhyayas) and each of them is divided into four parts (padas). Each 
pada is divided into various sections (adhikaranas) made up of stitras varying in number. Each 
adhikurana according to the commentator takes up for consideration a visaya vakya (Vedic 
scntence) serving as a source for the philosophical topic under consideration. This is followed 
by a reasoned account of the topic or subject-matter, the doubt or controversy centering about 
it, the prima-facie view and the conclusion aimed at. 

It is difficult to understand these sutras without a lucid commentary. Many eminent 
acaryas wrote commentaries on the Brahma-sutru, interpreting the siitras to cstablish their 
own doctrines. Though there are about twelve main commentaries available on the Brahma- 
sutra, three commentaries are quite popular in the Vedantic tradition, viz., those of Sri 
Sankara, (Kevaladvaita), Sn Ramanuja (Vitistadvaita) aud Sri Madhva (Dvaita). Each of these 
commentaries in turn has many sub- commentarics, glosses, etc. 

Sri Sankara (aD 788-820) attempted to build a spiritual view of life on the basis of Vedic 
testimony (srut), reasoning (yukfi) and experience (anubhava). He tries to show that the 
Upanisadic passages could be properly interpreted on the lines of absolute non-dualism 
(Kevaladvaita). According to him, Brahman is sai-at-ananda (existence-knowlcdge-bliss). 
Brahman is the only reality, everything clse being unreal. Brahinan is attributeless, infinite 
and eternal. The appearance of this world is due to maya, the illusory power of Brahman 
which is neither satnor asat. Sankara regards the diversity as falsely superimposed on Brah- 
man. The individual self is a product of the concealment of Brahinan by avidya. The indi- 
vidual, instead of recognising himself to be one with the ultimate reality, falsely identifies 
himself with the body, sensc-organs, etc. He becomes agent and enjoyer, accumulates mcrits 
and demerits and undergoes a series of embodicd cxistences. The individual self becomes 
identical with Brahman when avidy@ is annihilated. For the jiva, to recognise or realise its 
own essential nature, which was always there, is itself the attainment of liberation. Knowl 
edge alone Icads to mukt, which is of two types. Videha mukti is rclease after the fall of the 
body whereas jivanmukii is rclease while living. 


* Sankara Brahma-sittra-bhasya 1i.2 (P. 11) 
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kil Introduction 


The commentary of Sri RamAnuja (ap 1017-1137) on the Brahma-sitirais called Sribhasya. 
Ram{nuja is the chief exponent of Visistadvaita. The relation between the individual souls 
and the Supreme Beitig is severally known as Visesana-visesyabhava, prakara—prakanbhava’ 
and chiefly as ‘farira—Sarin—bhava.) Brahman is endowed with all auspicious qualities. The 
material Nature and the individual self are essential, real constituents of Brahman’s nature. 
Matter (acit) and the soul (cit) form the body of Lord Narayana, who is the inner ruler 
(antaryamin). Matter and souls are called the modes (prakara) of Brahman (prakanin). The 
individual souls will never be entirely merged in Brahman. After liberation from physical 
embodiment attained through bhakti or prapatt, the individual souls reach Vaikuntha and 
stay there forever in a state of bliss, rendering service to Sriman Narayana. The self, though 
pure in itself becomes associated with ignorance and selfish desires through its contact with 
matter (acit). When the association with aat is cut away, the self becomes freed from avidya 
and is emancipated. Bhakti is the chicf means to final emancipation. RimaAnuja follows in his 
Bhasya the authority of Bodhayana. 

Su Madhvacarya (ap 1199-1238) is the historically acknowledged founder of the Dvaita 
system. Besides the Brahma-stitra-bhasya he also wrote Anu-bhasya, a brief summary of his larger 
Siitra-bhasya and Anu-vyakhyana, an elaborate metrical commentary on the Brahma-sutra itself. 
According to Madhva, Brahman is only the efficient cause of the universe. He is absolutely free 
and is the all-perfect one. Though the world and the individual souls are real, they are not 
independent of the Supreme Being. 

The jivas are of three kinds: deva, m@nusa and danava. Only in Madhva’s system there 
is the doctrine of eternal damnation. Individual souls are self-luminous in themselves but 
their intelligence becomes veiled by avidya. When the direct knowledge of God arises, igno- 
rancc is dispelled. Bondage is due to attachment and liberation is produced by the direct 
realisation of God. The state of liberation is of four kinds, viz., sdlokya, simipya, sGritpya and 
sdyujya. Even the liberated enjoy bliss through devotion. There is a gradation of bliss even 
among the released. 

These three commentaries are always the source buoks of reference. A Word-Index to 
Sankara’s Brahma-sitra-bhasya had been published in two parts by the Radhakrishnan Insti- 
tute for Advanced Study in Philosophy, University of Madras, in the years 1971 and 1973. 
The present work, titled ‘A glossary of technical terms in the commentaries of Sankara, 
Ramanuja and Madhva on the Brahma-—Siitras’ is the first of its kind. The first part which is 
now being published covers the vowels ‘a’ (31) to ‘au’ (aft). The rest of the work comprising 
the consonants will be brought out as Part Two. The present work covers almast all impor- 
tant technical terms. Although certain words used in common parlance cannot be called 
technical terms in the strict sense of the term, still they attain new dimensions of meaning 
when interpreted by the great dcaryas, e.g., atah, atha, etc. 

All the terms are arranged in an alphabetical order. In addition to the meaning and the 
interpretation of these three commentators, explanations found in important sub-commen- 
tarics arc also presented wherever necessary. For Sankara, Padmapada’s ‘Pancapadika’ and 
Vacaspatimisra's ‘Bhamati’, tor Ramanuja, Sudarsanasiri’s ‘Sruta-prakasika’ and for Madhva, 
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Jayatirtha’s ‘Tattvaprakasika’ and Raghavendraurtha's ‘Bhavadipa’ are referred to. The edi- 
tions consulted for the present work are as follows: 


1. Satara: Brahma-siitra-bhasya, Srifankara-granthavali, Vol. VI. (Samata Books, Madras, 
1983), 

2. Ramaniya: Sribhasya with Srutaprakasika of Sudarsanasari, Vols. 1 and IL edited by Sri 
Uttamur T. Viraraghavacarya (Sri Visishtadvaita Pracharini Sabha, Madras, 1989). 

3. MapnvacaArva: Brahma-sistra-bhasya with Tattvaprakasika of Sri Jayatirtha and’ Bhavadipa 
of Raghavendratirtha, edited by R.S. Panchamuki, chs. I, I, I] and TV (Karnataka 
Historical Research Society, Dharwad, 1980 and 1981). 


The editions chosen for the sub-commentaries are as follows: 


1. PapmapApa AcArya: Paricapadika, edited with translation by T.R. Srinivasan, (Bhavani 
Book Centre, Madras, 1989). 

2. Suaster, J.L.: Brahma-sittra Sankarabhasyam with the commentaries Bhasyaratnaprabha 
of Govindananda, Bhadmati of Vacaspatimisra and Nyayanimnaya of Anandagiri (Motilal 
Banarsidas, New Delhi, 1980). 


As regards translation, the following editions are closely followed. 


1. Sankara: Brahma-siitra-bhdsya, translated by Swami Gambhirananda (Advaita Asrama, 
Calcutta, 1972.) 

2. Ramanuja: Commentary on the Vedanta Sitras, translated by George Thibaut, The Sacred 
Books of the East; Vol. XLVIII (Motilal Banarsidas, Delhi, 1962). 

3. RamAnuya: Sribhdsya, translated by M. Rangacharya and M.B. Varadaraja Aiyengar, Vols. 
I, (and U1 (Phe Educational Publishing Co, Madras, 1964, 1965). 

4. Mapuvacarva: Commentary on the Vedanta Sutras, translated by S. Subba Rao (Minerva 
Press, Madras, 1904). 

5. Vacaspati: The Bhamati (Catuhsiitri), edited with an English translation by S.S. 
Suryanarayana Sastri and C. Kunhan Raja (Theosophical Publishing House, Madras, 
1933). 


Important Guide-lines Followed in This Work 
May be Stated as Follows: 


1. A term is first given in Devanagari followed by its transliteration. Meaning of the 
term is also given. References to the chapter, pada, number of the sutra and page number 
occuring in Sankara’s commentary are presented first. The initial and final words of the 
explanatory statements are quoted with proper references. Then follows the intrepretation 
of Sankara fur the term; wherever necessary, for some terms the interpretation of the sub- 
commentators is also given. Sankara’s explanation is followed by those of Ramanuja and 
Madhva on the same lines. 

2. In a majority of cases the technical terms found in the commentaries are presented 
in their stem forms, omitting the inflections. 
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Introduction 


For example, the stem AMPA (, amsamsitva) alone is given, while it occurs in the 
text as AMMA (amsamsitvam). But when the terms are the exact quotations of 
aphorisms, they are given as they are, without omitting the inflections, e.g., 
THU (charanaivit). 

3. Against the occurence of each term there will be two sets of numerals. 
For example, 3%: améah S.1Liii.43 (478) 


R.ILiii.42 (11.379) 
MIL iii.43 (11.198) 


The three numerals in the first set indicate the number of the chapter (adhyaya), pada 


and aphorism respectively. In the second set, since Sankara’s commentary is published in 
a single volume, only the page number is given. Ramanuja’s commentary is in two volumes, 
whereas Madhva’s is in four volumes. So, in the second set of numerals, the volume number 
and page number are indicated for these two commentaries. 


Thus 318: (améah) occurs in Sankara’s commentary, in Adhydya Il, Pada iii and apho- 


rism 43 on page 478; in Ramanuja's commentary, in Adhyaya II, Pada iti and aphorism 42 on 
page 379 in the second volume and in Madhva’s commentary, in Adhy@ya II, Pada iii and 
aphorism 43 on page 198 in the second volume. 


4. In the first volume of Ramanuja’s Sribhasya there are two subsections (samputas). The 


first subsection covers pages 1-256. The second subsection is numbered afresh from 1 on- 
wards and it ends with page 350. The reference to the second subsection has been mude in 


this glossary, only for the first aphorism. 


For example, 3t@ifa akhyati 
R.Li.1.(ii) (1.27) 


Thus 31@4ft (akAyati) must be understood as occuring in Adhyaya I, Pada i, Apho- 
rism 1, Section ii, on page 27 in the first volume. 
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List of Abbreviations 


J -  Jayatirtha 

M - Madhva 

P - Padmapada 

R - Ramanuja 

Rg - Raghavendratirtha 
S - Sankara 

S.S. - Sudarganasiri 
VM. - Vacaspatimisra 
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Table of Transliteration 


Ha a a zi Fi 

su Si Rr HT 

@ i Te R ai al o 

# au 3 am 3: ah 

ek @ kh Tg Ugh Fa 
qe % ch qj W jh Fa 
Zt ah ad € dh ™n 
Let { th ad 4 dh Ln 
TP % ph qb 4 bh 4m 
Wy qr aq! qv 

As Ls Ts eh 

al a ks qtr aX jn 
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Part One 


3iot: — silarfiraveare 


Amsah — Aupadhikabhedavada 
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ary: 


amsah 


arndavaca 


akarmavawatva 





3: amsiah— part 
SIL.iii. 43 (478) 


The individual should be a part of God even asa 
spark is of fire. The individual is a part only ap- 
parently, for the partless Brahman can have no 
parts in the literal sense. 


Mantras see IL. iit, 44 (480) 


The mantra text also reveals this fact. ‘Puruse is 
greater than even that creation. All beings are 
merely a foot (part) of His..." ete. 
avagamah (480) 
Améa, (part), pada (foot) are synonymous with 
dAgga (a portion). From this also the individual is 
known to be a part. 
abi ca smaryates +++ IT.itt.45(480) 
Moreover in the Bhaguvad Giiaulso itis stated that 
the individual is a part of God. ‘An eternal por- 
aon of myself has become an individual soul in 
the world of the creatures’. 
RII. iii. 42 (I. 379) 

Fis ayetiars iti 
dividual self is a part of the Brahman. 
a eva I. iti. 45 (I, 382) 
3s a part is understood that which constitutes a 
portion of some thing. A distinguishing arrribute 
a part of the thing distinguished by thar ar- 
sibute. Just as the possessor of light is a distinct 
eauty from light, the Supreme Self who is the 
zasin (or whole) is a distinct entity from the indi- 
vtual sclf which is His own amsa (or part). 
Il. iii. 43 (I. 198) 
ixdividual self is a part of the Lord. 
evading 
=-om the several texts declaring the individual self 
-- be variously related to Brahman, the individual 
«<{f is said to be a part of the Lord. 


wT amsansitva—elationship between a part 
aod the whole. 


SIL. iii.45 (480) 

individual self and the Supreme Self. 

R. I. iii. 45 (TT. 382) 

between the individual self and the Supreme Self. 
SPT arsin 
R.1.iti.45 ( TI. 382) 


Supreme Being. 


the whale. 


RSVP akaranatvat—since itis vet a sense-or- 
gan 

S.ILiv. 11(508) 

Gkaranatuadt- ++ +++ abhyupagamyate 


Prana is not an organ, in as much as prana, unlike 
the eye etc., is notrecognised to be a sense-organ 
from the point of view of its determining through 
(cognition) some object of perception. 


R.IL. iv. 10 (11.395) 
on account of the absence of activity 
akaranatvat-- +--+ 


Karana means acuion. The objection which was 
raised viz., because it has no action, that is because 
the prana is devoid of that action which is of par- 
ticular use to the individual self. 


M. I. iv. 12(IL. 237) 


The other breaths being instruments and the chief 
breath not heing an instrument, it is proper to 
admit that it is superior to all other breaths. 


MRR akartrka—not related to a subject 
R. IL. ii. 30 (II. 304) 
Knowledge 


MRA ckarmaka—not related to an object 
R. IT. ii. 30 (II. 304) 
Knowledge 


wHAAVAA akarmuvusyatve—not being subject to 
the (results of) past action. 


R. Il. it. 11 (11.435) 


Rarest Archiver 


aed Gare: 


akarma-sampadyah 


aT 


aksara 





areatt AUTEM: aharma-sampadyah—things not ca- 
pable of being acquired by means of actions. 


R.Li.21 (1.243) 


Waa: akamah —free from desire 
M. INI. iv. 43 (111.333) 


One should eschew prohibited desires; then he is 
said to be free from desires. 

MATT vkaya—non-embodied 

S. 1. i. 4(25) 


Brahman 


WaT akara—the syllable ‘a’ 

M. I. i. 1(1.24) 

SYUG ss abhidhaynkah 

the syllable ‘a’ which pervades all speech, declares 
the Supreme Brahman. 

MHARW akaryckaranc—without a body and 
senses 

S. 1. i. 4 (35) 


Purusa (that is) mere consciousness without a body 
and senses. 


BSI akiicigia—one who is not conscious 

of anything 

R. I. iii. 43 (11.92) 

the individual self, during deep sleep. 

AHA akria—the one that which is not produced 

as an eflect (release) 

S. I. ii. 21 (127) 

M. ITI. iii. 50 (1IT.245) 

nitya purusarthah (J. 246) 

the goal of human life which is eternal. 
Tear akria—abhya€gama—acquisition of 

that which has not been effected by oneself 

S. IL. i. 36 (344) 


R. IL. i. 35 (11.273) 

AFCA chriatvasravana—declarauion of being 
uncreated 

R. IV. iii. 13 (17.624) 

Brahmuloka 

SHAGWANE chramasrstivdda the view which does 
not mention any order of creation. 

S. UL. iii. 10 (439) 

Aa: aksah 

M. IIL. iii. 60 (11.268) 


sensuous perception 

ART aksara—the immutable 

S. 1. ii, 22 (128) 

aksaram. +--+. aviharah 

(1) The immutable is the unmanifested that is 
beginnuingless maya, that is, a kind of power 
belunging to the source of name and form 
(viz. God) that is uhe latent state of all the 
elements, that has God as its support, that is 
a limiting adjunct to God Ilimself, and that 
is higher than all its own modifications, but 
is itself unmodificd. 


tasmin»-+--- Brahma I. iti. 10 (160) 


aksara must be the Supreme Brahman ac- 
cording to its derivative sense of that which 
docs not decay and that which pervades all, 
conveying thereby the ideas of eternality and 
omnipresence. 


aksaram paramatmaiva (V.M. 127) 
aksara is the supreme self 
(3) tadetat------ parah 1. LV. 3 (23!) 


sometimes avyakta is called the immutable 
as in the text ‘Far from ...,’ etc. 


(4) aksarais the lewer Om. IL. iii. 9 (628) 
R. I. iii. 9 (11.20) 
(1) aksarat--+-+- parah 


aksara is prakrti because Supreme Sclf is 
higher than what is beyond (aksara) prakrtt. 
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aarchrat 


aksaradhtyam 


art 


agolram 





aksaram-+ +--+ Brahma I. tit. 9 (11.23) 


aksaram means the Supreme Brahman. The 
text, ‘In the ...,’ etc. declares that the sup- 
porting of ether and all other things proceed 
from command. Such supreme command 
through which all things in the universe are 
held apart cannot but belong to the Supreme 
self. Therefore the commanding ‘imperish- 
able’ is none other than the Supreme Self. 


3) suartipena avikadram (S.S.1. i. 1) (1.39)) 
immutable by nature. 
asnula iti va, na ksarati iti va aksaram lat 


thar which pervades or that which is not de- 
stroyed (Prakrti). 


*4)) aksatam harah J.iv.8 (11.114) 
aksara is the individual self. 

M.I. i. 1(1. 40) 

ftasmin: +++ +- aksaram L. iii. 10 (1. 240) 


‘li In the text, “Indeed in ...." etc., the aksara is 
Brahinan only. 

(2) prthivyadi--.--- prapuht. ii. 21 (1.208) 
From the text, ‘everything ..., : etc. where 
mendon is made of the most exalted of the 
exalted among the imperishable and from 
the Sruti passage, ‘The unchangcahle ...,’ etc., 
prakrti seems to be declared as the imperish- 
able. 


werfirat aksaradhiyam—of those who have at- 
tained the knowledge of Brahman. 

M. ITT. iii. 34 (110.215) 

wuhktuh (J. 216) 

the released 

merfirat save: aksaradhiyam avaradhah —con- 
ceptions about the immutable should be combined 
S. IIL. iii. 33 (671) 

wksaras cee avaroddhauyah 


Conceptions involving Lhe negation of distinctions 
about Brahman should be combined everywhere. 


R. I. iii. 33 (11.498) © 


In all vidy@s there is inclusion (admission) of the 
ideas of not being gross etc. which are connected 
with ahksara (Brahman). 


WMATA ahsarasabdavacya—One denoted by 
the word aksara (Supreme Lord) 

S. L iii. 10 (159) 

staretatrand aksdrthasunnikarsa—Contact of the 
sense-organ with the object 

§. 1. i. 1 (16) 

BWRATAT aksyadhara—the being within the eye (Su- 
preme Sclf) 

R. I. ii. 16 (1.313) 

HAVSHTANT AAT, ckhandaripamanandamuyam 
anandamaya—who is an indivisible whole. 

R. I. i. 13 (1.194) 

RGVSHAAMAST akhandaikarasacinmatra- 


svaripa—That entity, whose essential naturc is ab- 
solutely pure intelligence (Brahman). 


R. Il. itl. 42 (11.381) 


arent akhyati—the attribute of one thing appeur- 
ing as that of another. 
R. 1. i. 1(ii) (1-27) 


What becomes manifest to consciousness is the 
non-apprehension of the difference between two 
things; the attribute of one thing appears as that 
of another and twu perceptions have to appear as 
only one (the view of the Sankhvas and Prabha- 
karas). 

PTR agatika—failure to discover any other way 
out 

S. I. iii. 14 (166) 

MNF agetram—without source 

S. I. ii. 21 (123) 

karanarahitam (V.M. 186) 


without a source 
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aft 


aftr agni—iire 
R. I. ii. 29 (1. 346) 


ugranayunddind +++ >> + vartate 


agnt 


The word agni erymologically denotes fire, on ac- 
count of its being associated with certain quali- 
des such as the quality as leading all to the end of 
the goal. 

BMYAATHAA agnitretaprakalpana—conception 
with regard to the three fires 

S. 1. ii. 26 (134) 

three fircs namely— Ghavaniya, garhapatya and 
daksina. 


F ACTENTT agnivisphulinga udaharana— 
the simile of sparks darting out of fire. 
S. I. iv. 22 (265) 
MMA CUD + oe: jasya 
dhe origin of the individual being someumes inen- 
uoned in the Upanisad with the help of the simile 


should be understood as spoken of from the stand- 
point of the limiting adjuncts alone. 


arerayter: agnihotrasubdah—the word agnifotra. 
S. ITI. iii. 40 (682) 

a prayukiah agnihvirah 

In connection with the meditation on Vatsudnara 
in the Chandogya Upamisad, offerings to the five 
Pranas arc prescribed. And with regard to them 
the word agnihotra is used later on in, ‘He... 
agnihotra sacrifice’. 


STHAMTETMAT agnindhanddyanapeksG—no need 
for ‘lighting fire’ and so on. 


S. II. iv. 25 (737) 

1 apeksitavyani 

From the fact that knowledge is the cause of lib- 
erauon, the semnyasin has no need of ‘lighting 
fire,’ and such other rites. 


R. Ill. iv. 25 (11.550) 


agnindhanam:-+-+- iyarthah 


DTA 


agrajvalanam 


“Kindling the fire’ means ‘the ceremony of install- 
ing the fire in the sacrificial fire place’. vidva 
among celibates has no need for kindling the sac- 
rificial fire. There is need only of actions pre- 
scribed merely for their own religiously sanctioned 
slages of life. 


M. I. iv. 25 (IML.311) 


Knowledge does not depend upon the lighting of 
fire ete. 


armafenttasted: agnyadigatisruteh —on account of 
the Upanisadic statement about repairing to firc 
and others. 

S. UL. i. 4 (531) 

i atyadina 

It may well be that the organs do not go with une 
soul at the time of reincarnation, for they are 
shown in the Upanisads as going to fire and oth- 
ers. Thus the text ‘when the..., etc.’ shows that 
the organs of speech etc. merge in such deities as 
fire. 


R. IIL. i. 4 (11.408) 


By means of the scriptural texr, ‘where the ...," etc., 
it is declared that when a person dies his organs 
go into fire and so on. 


M. IIL. i. 4 (IL.11) 


From such text as, ‘when the ...,’ etc. it may be 
argued that the organs of sense do not go with 
the soul as they are said to enter into agni. 


SAAT, agrajvatenam—illumination of the tp 
(of the heart) 
S. IV. ii. 17 (813) 


The illumination of the Up of the heart and the 
departure from such bases as the eye alter that 
top becomes lighted up, are mentioned in the 
Upanisad, ‘The top ... ," etc. 


R. IV. it. 16 (11.608) 


dvaruh 


Rarest Archiver 


srauitreanfeart 


agranitvadiyogu 


ay sot: 


ange upapatteh 





The heart has its edges made radiant. That at 
whose edge there is radiance, it is this thing which 
has its edges made radiant. The man of vidya, has 
the doors of his abode lighted up by the grace of 
the Supreme Person. 

M. IV. ii. 17 (TV.60) 

hrdayagraprakasanam (J. 60) 

the lighting up of the up of the heart. 
sTTUTAneart ngranitvadiyoga—derivative sense of 
leading 

S. IL. ii. 28 (138) 

bhavisyati 


the word agni (fire) should mean the Supreme 
Self from the derivative sense of leading to the 
attaimment of the results of work. 


SEITE agrahyam—that which cannot be grasped 
(Brahman) 

S.L. ii. 21 (123) 

karmendriya agocarah (V.M. 186) 

that which cannot be grasped by the organs of 
action. 

M. I. if. 21 (1.210) 

unperceived (Brahman) 

agrahyam manasa (Rg. 210) 


Unperceived by. mind. 


arnt aghdlikarmacatustayam—tour non- 


murderous actions 
R. II. ii. 31 (11.308) 


The ahove term denotes whatever causes pleasure, 
pain and indifferences, which are due to the per- 
sistence of the wrong imagination that mukes the 
soul identify itself with its body. (This is one of 
the twofold classifications of bondage.) 


AA aAGSI: angavahaddhah—rhe meditations con- 
nected with the accessories of rites 


+. 


S. III. iti. 55 (702) 
R. Il. iii. 53 (11.524) 


bhavank 


The passage. ‘One should ...’ etc. give the medi- 
tations as constituting the subsidiaries of sacrifices. 


M. IIT. iii. 57 (111.261) 


(The meditation, etc., of Brahma and the other 
gods) depending upon the limbs of the Supreme 
Person (should be made by the cligiblc). 


afgearqa: angitvdnupapatteh —on account of 


the impossibility of the relation of the principal 
and the subordinatc 


§. II. ii. 8 (359) 


In the state of pradhana, the three gunas are ina 
state of equipoise, none of the gunas being supec- 
rior or inferior to the others. There cannor he 
any relation of predominence or subordination 
among the gunas in that state of their existence 
in their pristine nature which is independent of 
their reciprocal relation. 


R_ IL. ii. 6 (LL.285) 

upapadyate 

Asin the pralaya state the three gunasare in a state 
of equipoise, none of them being superior or in- 
ferior to the others, that relation of superiority 


and subordination cannot then exist and hence 
the world cannot originate. 


M. II. ii. 8(11.75) 


because of the unintelligibility of the setled no- 
tion that purusais the principal agent in the actiy- 
ity of the body 

anupapannah 

For in the activity of the body, purusa is the prin- 
cipal agent. The view that the pradhana with the 
subordinate purusa is capable of activity will be 
contrary to the settled notion that the intelligent 
being is the principal agent as shown by the statc- 
ment, ‘Just as ...,° etc. 


BF TATA: ange upapatteh—on the subsidiary part 
for that is heing reasonable 


S. IV. i. 6 (779) 
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acalatvam 


aaa 


STaTeAt 


acodana 





adityadi- +--+ samrddhth 


It is but reasonable that when udgitha etc. (sub- 
sidiary part of the rite) become sanctified by be- 
ing looked upon as the sun etc. 

R. TV. i. 6 (11.578) 
kratvange: +++: upapatleh 


In regard to auxiliary (such as the udgitha in the 
ritual) to view it as the sun-god etc. is proper be- 
cause it is appropriate. 

M. IV. i. 6 (1V.14) 

upiisanam 

Gods should meditate on the various members of 
the Lord’s person as, ‘From the ... ,” ete. As the 
various members of the Lord’s person are the 
place of their origin and their support and dur- 
ing release they have to enter into those mem- 
bers, itis but reasonable that they should contem- 
plate in that manner. 


MWaAKAA acalatuam—motionlessness 


S. IV. i. 9 (783) 


Meditativeness is atuributed from the standpoint 
of mouonlessness. 


R. IV. i. 9 (IL581) 
niscalatvam: +++. ate 


It is with reference to their immobility Uiat the 
earth and other inanimate things may be spoken 
of as thinking, as in the text, ‘the earth ...,’ ete. 


M. IV. i. 9 (IV.18) 


absence of mental distraction 


Hf the body is at rest, there is rest for the mind 
also; if the body is in motion, the mind tno be- 
comes resuess. 

wfazT acidaméia—the non-intelligent part. 

R. I. i. (ii) (1.43) 
acidamsastus +++: abhidheyah 


‘The non-intelligent part which in consequence 
of the actions of the intelligent being undergoes 


manifold changes and thus is perishable; and itis 
therefore expressed by the word non-existence. 


acidumiah I. i. 26 (L268) 


the non-intelligent part differentiated into the 
divisions made up of the elements of ether etc. 


WragGreaes acidviyuktasvariipa—essential na- 
ture, which is free from association with the non- 
intelligent things 


R. I. i. 13 (1.193) 


(defined as ‘The Brahman is Existence, Knowl- 


edge, Infinity’) 


SPARE acidvisista—that which is associated with 
non-intelligent matter (ksetrajna). 


R. I. i. 1 (1.222) 


WAT, acetanam—non-intelligent thing 
R. I. i. 1 (ii) (1.51) 


The non-intclligent thing, which forms the object 
of the ‘enjoyment’ of the individual selves, is sub- 
ject to transformation and destruction, in accor- 
dance with the karma of those selves and so is al- 
ways full of the import of the word ‘non-existence’. 


MATTHTCTATAM acelanakaranuniraharana— 


refutation of the causality of an insentient entity 
(that is pradhana) 


§. 1. i. 11 (51) 


BAA acetana—the one without consciousness 
(prakrii). 


R. IL. ii. 42 (11.325) 


Tale acodana—non-injunction 
S. III. iv. 18 (727) 
Moss +> + astt 


In the text, 'Virtue has three divisions’, nothing, 
such as a verb in the imperative mood, occurs to 
indicate an injunction. 

R. III, iv. 18 (11.544) 


avidhanat:-++++- ttt 
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STB acchedya 


Ha: = anavah 





Because in the passage like ‘There are...,’ etc., no 
word indicating an injunction is declared. 


M. III. iv. 18 (111.303) 


‘There is no rule that the wise should do what is 
prohibited. 

STB acchedya—indivisible 

R. 1. i. 4 (1.161) 


(Brahman) 


3H: Wea: ajyah ekah—onc unborn male 
R. I. i. 1 (ii) (1.74) 


(the individual soul in the samsara state) 


MATS ajadatva—absence of noun-intelligence. 
R. 1. i. 1 (1.156) 


WANA: ajalpakah—one who does not speak 
R. I. id. 2 (1.294) 
(Brahman) 


atai Wet ajam ekam—the one she-gvat. 
S. I. fv. 8 (240) 
ujaripaka+--+-- upadisyate I. tv, 10 (243; 


The analogy to a she-goat is taught here (in the 
word ajam) about the matcrial source of all 
things—moving and immohile—that consists of 
fire, water and food. 

R. I. iv. 8 (11.115) 


One unborn female being. 


There is one unborn female being which is red, 
white and black and which produces numerous 


evam---+-- auisesat 


The word aj@ cannot mcan the mere pradhanain 
une context. In this context, aja (the prakrti) which 
has the Brahman for its self is meant. 


avagateh (117) 


Aja is made out to be a power of the Supreme 
Brahman. 

SAAN a7fiva non-soul 

S. IL. ii. 33 (403) 

(the experienced objects) 

R_ I. ii. 31 (11.308) 

ajivah 


the non-sell consists of al] those things which are 
fit for the enjoyment of the jive. 

SANSA: ajo'nyah— another unborn one 

M. IT. i. 18 (11.35) 


(the released soul). 


arat ajau—the two unborn 

R. I. iv. 8 (01.114) 

(the intelligent and the ignorantare the Lord and 
the non-lord) 

Wat ajia—the uon-intelligent one. 

R. L. iv. 8 (11.113) 

prakytt 

al: ajriah— the ignorant ones 

M. IV. i. 18 (FV.32) 

duesi (J 72) 


(the ignorant) who hates the Lord 


SAM ayidnu—agnorance 
R. 1. i. 1 (ii) (1.15) 
ARANGMIUB.....00064 va 


Ignorance may be either the absence of knowl- 
edge or different from knowledge or the oppo- 
site of knowledge. 


WAMUIAAE A ajiandsrayatvan na—{Brahman) 
cannot be the substrate of ignorance (avidya) 


R. I. i. 1 (ii) (1.3) 
MTS: anavah— individual selves 
M. IV. ii. 12 (IV.55) 
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ava gy 


anavasca 10 


Wt: = atah 





MVTAY anavesca—(organs) are atomic 

S. TL. iv. 7 (503) 

++ pranah 

These organs are also to be known as atomic. The 
atomicity of the organs consists in their being 
subue and limited, but they arc not like the ulti- 
inate atoms. 


R. W. xv. 6 (11.393) 
atomic 
pranamirss++- 
Organs are atomic in size because at the ime of 
their departure from the body they are not per- 
ceived. 

M. II. iv. 8 (11.220) 


The organs of senses arc atomic. 


anavusci s+ - 


WT anu—atom 

§. 1. i. 5 (35) 

samavavikaranam 

material cause (according to Kanada) 
k@ranam (V. M. 100) 


four-fold atoms as the material cause of the uni- 
verse. 


ayaa anuvadin—the believer in atoms. 


S. IL. i. 29 (338) 
(Nyaya-Vaisesikas) 


caturvidhah- + +--+: 


WTB anusca—the chief prana is atomic 
§. II. iv. 13(510) 
anusea- +++: tulyatuam 


Like the other organs, the chief pranais also subde 
and limited in size. The atomicity is to be under- 
stood in this connection as well, to mean subtle- 
ness and limitauion in size and not any similarity 
to the ultimate atoms. 


R. I. iv. 12 (11.397) 
ANUSCA* sees ue 


The cheif pranais atomic in size. That the preneais 
of a limited size is definitely determined through 


the declaration relating to its action of departing 
from the body etc. 


M. I. iv. 14 (11.242) 


(the chief breath is) atomic (in size in its essen- 
tial form). 


BUSHTI andukusa—he egg of the universe 
M. I. §. 20 (1.117) 


andakoiah 


Trt is the Lord that dwells in the sea of milk and 
His essence is the universe. 


RVISTF andaja—oviparous 
§.111.i.20 (551) 

ege-horn 

R.OLi.20 (L419) 


wa: atah —therefore 
S.1.i.1 (5) 

atah Sabdo hetvarthah- ++ +--+ iyadi 

The word ‘therefore’ signifies the reason. The 
vedas reveal that agnihotra ctc., which are means 
to prosperity, have an impermancnt fruit. It is 
shown that the supreme goal ofa man results from 
the knowledge of Brahman. 


hetuh. (P.341) 


Hence those things, mental states and emotions 
are all of impermanent nature and this is suffi- 
cient reason for desire for release. 


alah: +--+: pratipaidakat (V.M. 38) 
because of revelauion which declares the diminu- 


tion on enjoyment in heaven, etc. and the knowl- 
edge of Brahman as the supreme human goal. 
R.I. i. 1 (1.10) 
atassabda- +++: hetubhave 

the word ‘therefore’ intimates that which has 
taken place as a cause. 


adhigata :++++> abhilasasya 
To one who has artained the knowledge that the 


fruit of mere actions is limited and non-perma- 
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Sat; STaATATAATE 


alah akamakare 


11 


aad: FACHATA: = atah itarajjyayah 





nentand hencc has conccived rhe desire for final 
releasc. 


M. Li. 1 (f. 18) 

hetvarthah. 

the world ‘therefore’ points to a reason. 
if 


Or the word ‘therefore’ may mean, through the 
grace of the all-pervading Lord. The word aiah 
(therelore) third in the order (Om, athaand atah; 
speaks of the causality of Brahman in relation to 
both Omand atha. 


The syllable ‘a’ which pervades all speech declares 
the Supreme Brahman. The syllable ‘tah’ whose 
presiding deity is Praga signifies the Supreme 
Lord's pervasion. 

The great seers having perceived thc true powcr 
and force of the word ‘atah’use it in the begin- 
ning of the aphorism. 

Because without the grace of the Lord there can 
be no release and without knowing Him, His ex- 
traordinary grace cannot be obtaincd, thercfore 
(the enquiry into Brahman) is ought tn he made. 


Ba: WAV atch akamakare— on account of 
non-proceeding according to liking. 


S.IM . iv. 31 (743) 
Subdaseu 
In Katha Samaita a text forbids the eating of 


uneatable food and purports to check activities 
dependent on licence. 


R.IIT.iv.31 (11.554) 


Because there is the eating of ull foods by the 
knowers of the Brahman and others only when 
there arises danger to life—for this very reason 
there is a scriptural text prohibiuive of voluntary 
action in regard Uw eating all foods. 

M.IDL.iv.31 (101.317) 


Sruyate 


The prohibition of acting according to onc’s own 
liking is found in the Kaundinya Sruti, ‘He who is 
L., ete, 


am: St=TEFY atah anvadapi —also (work) other 
than this 


MLIV. i.17 (IV.31) 


Even the merit which is other than what is useful 
for the enhanced experience of bliss in rcleasc 
becomes destroycd. So also what is other than the 
prarabdha and what is not desired. 


aa: HARE atah anyadartam—everything else but 
this is perishable. 

§.1.i11.9 (159) 

(this Supreme Self) 


dt: SEAM, aiah asmai— hence from this 
§. TII.ii.8(575) 


yasmiacca Sisyate 


Since the self itself is the locus of sleep, thereforc, 
for that very reason, it is taught that wakefulness 
occurs invariably from this self. The texts ‘As from 
a fire...” etc. 


Sd: FNMA: atah itarajjyyayah—compared with 
this the other is bettcr 

SIL. IV. 39 (747) 

samdrbdhaivat 

As compared with the fact of continuing in the 
intermediate stages, the other state of belonging 
to some stage of life is better, as a means to the 
tise of knowledge. 

RIT. IV.39 (17.557) 

prayah 

Belonging to a stage of life is greater than not 
belonging to any stage. 

M. III. tv.39 (111.325) 

‘The number of the other class is greater. 
hahulah 


The numerical strength is greater on the side of 
the asuras than on that of the gods. 
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ata sat 


Sit SITTM aia upapadyate—appropriate only as 
proceeding from Him 

RII. iii.15 (01.348) 

avyaklams sess: upapadyate 

Therc is, in regard to all produced effects, an or- 
der which consists in having Brahman as thcir 
immediate cause, known from texts like, ‘From 
Him...*, etc. This order appropriately fits solely 
with the origination of cach particular cffect out 


of the Brahman having each particular thing 
(cause) as His body. 


STS atacchabdat—on account of the absence 
of any word indicating it. 
§.1.iii.3 (149) 


atacchabdat 
‘A word of that import’ means some word estab- 


lishing that insentient pradhana. Absence of such 
a word is meant. 


R.L.4ii.3 (17.4) 

atacchubdat bhavah. 

There are no expressions denoting either the 
pradhana or the individual self. As the indeclin- 
able-compound form (known as the avyaytbhava) 
is used (among other things) to denote the ab- 
sence of a thing, the compound atacchaddat is 
avyayibhave i form, 

M.Liii.3 (1.237) 


tee abhavat 
because the special terms such as, ‘the wearer of 
ashes,’ ‘the fierce’ denoting Rudra only, are not 


found here. 


: atacchrufeh— since it is heard of as not 
being so. — 


2 


8.11. iii.21 (453) 
alacchruteh: +++: - ii 


because the size of the soul is heard of to be the 
opposite of that of the atom. The text, ‘That 
self...,° etc. will be contradicted if the soul be 
atomic. 


ala upapadyate 12 


aTeguifirerare. 


R.II.iii.22 (11.363) 


ataddharmabhilapat 


The personal self being expressly called ‘great’ 
cannot therefore be atomic. The text, ‘the un- 
born...’ ele. 


MIL. iii.22 (11.169) 


because of a contrary scriptural text. 
From the text, ‘All-pervading indeed are atmans 
(the souls) who arc intelligent beings and desti- 


tute of qualities’ it may he supposed rhat the soul 
is not atomic. 


THRARTAYA: atarschabhivasrutch— on account 
of the sruti not declaring them together. 


M. IIL, iii. 67 (III.280) 


The comprehension with reference to the gods 
depending upon the limbs of the Lord should or 
should not be made; for it is not spoken of along 
with the gencral comprehension relating to all the 
Sakhas. 

aed atadartha—whatever has not that purpose 
S.Li.3 (14) 

akriyarthatvat—not for the purpose of ritual. 


Meta aladdharimatva—not having the at- 
tributes of that (body) 


§ TIL. iii.54(700) 


MAGA ataddharmabhilapat—qualities not 


belonging to it are spoken of 
§.1.4.19 (120) 
na drasirtvad: 


abhyupagamat 
the qualities of being the witness and so on can- 


not be ascribed to pradhana; for pradhana is ad- 
mitted hy rhem (the Sankhyas) to be insenticnt. 


R.L.ii.20 (1.321) 


because attributes other than those which belong 
to them are mentioned. 
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WEA: A 


atadbhavah na 


Md: Wald, atah prabhavat 





svabhavata 


To possess independently the character of being 
the seer of all, conuoller of all, soul of all and 
also to possess independent immortality cannot 
be the characteristic attributes of Pradhana (dealt 
with in the sati of Kapila) and of the individual 
soul. 


M.1.ii.19 (1.205) 

because of the non-mention of the charactcris- 
tics of this 

anuktel 


the auributes characterising pradhana, vamcly, 
being the cause of the three qualities (sattua, ra- 
jas and tamas) are not mentioned. 


AGHA: A atadbhivah na—- there can be nv re- 
version 


§.IIL.iv.40(747) 
atadbhauah. 


for one who has embraced the life of the samnyasin 
there can be no reversion [rom it, 


R.HII. iv. 40 (11.558) 


cannot undo it. 


sambhavatt 


He who is in the asvama of the perpetual celibate, 
cannot remain in the position of having nuasrama. 


MART AUT aiadripa abhava—absence ol texts 
about reversion. 
S.ILL.iv.40(747) 


darsayatt 


For one who his embraced the life of thesamnyasin 
there can be no reversion from it. 


The restrictive rule occurring in the following 
texts shows the absence of reversion. ‘one who 
seey CUCL 


M.IIL.iv.40 (111.326) 
absence of acquiring the naturc of another. 


Sruteh. 


The textis, ‘The asuras..., etc. The asuras do not 
vbtain the godly qualities nor do the gods attain 
to that of the asuras. 


AIGAAT, utadvacanat—because of the negation 
of such differences. 

§.IN1.ii.12 (583) 

pratyekam 


For along with the meniion of each difference 
created by a limiring adjunct, the scriptures af- 
firm the non-difference alone of Brahman as in 
‘The same with the... ete.’ 


R. III. ii. 12. (11.430) 
because there is a statement to the conwary. 
tad- ++ +++ vacanal 


The scriptures declare the inner ruler to be in- 
mortal, and thus deny of Him any imperfections. 
The texts, ‘He who ...,’ etc. and ‘He is ...,’ ete. 


M. IIL. ii. 12 (1.101) 

absence of difference in Sruti. 

ayams +--+ vacanal 

The non-difference mutually between the mani- 
festations of Lord, is declared in, ‘He who...,’ etc. 
Again the non-differcnce of the various manifes- 
tations for the onc all-pervading essence of the 
Lord is declared in, ‘The ten ...,’ etc. 

Ha: W atah param— higher than. 

M. IV. iii. 10 (TV.84) 

calurmukhal Brahma (J. 84) 

Brahman that is higher than the four-faced 
Brahma. 

Wat: WHANd alah prabhavat —from that it ariscs. 
§.1.iii.28 (189) 

atah: + +++) prabhavati 


because the universe consisting of the gods and 
others, originates verily from the Vedic words. 


R. L. iii. 27 (11.62) 


Rarest Archiver 
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These beings. viz, ludra and so on, again and again 
originate from the Vedic words, Vedic words such 
as Indra and so on, do not, like the word Devadatta, 
denote on the basis of convention, one particular 
individual only. They rather denote by their own 
power particular species of beings. Therefore when 
a special individual of the class called Indra has 
perished, the Creator, apprchending from the 
Vedic word ‘Indra’ which is present to his mind 
the class characreristics of the beings denoted by 
that word, creates another Indra posscsing those 
very same characteristics. 


M. I. iii. 28 (1.301) 

because of the unfailing succcssion as stated in 
scripture, 

SUTYAs see niyamat 

The gods do succeed one another, on the author- 


ity of the scripture. The text is, ‘The maker ...,’ 
ele, 


TET ularkya—that which cannot be reasoned out 
(Brahman). 


M. I. i. 15 (1.103) 
bhavet (J. 104) 


Because It cannot be subjected to any logical rea- 
soning: argument can neither prove nor disprove 
anything in relation to It. 


aereree Ararafetany atastadeva mantravarnikan— 
It is that same essential nature of the individual 
self which is denoted by the words of the mantra 
under reference. 


R. 1. i. 16 (1.231) 


i 


RAE atasmin—in what is not that. 
S. Li. 1 (4) 
citi (P.196) 


Citwhich is not the notion of ‘this’ does not have 
the sense of ‘thou’. 


ayusmadarthe.----- 


WAKA ctadatmyarupa—non-identity (with the 
self) 


§.1. i. 19 (58) 
atfa atth—rise 
M. II. iv. 38 (111.324) 


rise from the mundane existence. 


RAFAT F aticirena na—not after a long time 
S. III. i. 23 (553) 
na aticivena------ Gpatanti 


the souls descend Lo this earth with the showers 
of rain after staying in the states of space etc. for a 
very short time. 


R. IIL. i. 23 (19.422) 


In regard to reaching the ether of space etc., de- 
parture therefrom does not take a long time. 


The performer of sacrifices etc., who has begun 
to descend will enter the mother’s body before a 
year passes since departure after wandering 
through different places. 


aifaeyirer atidesadcca—also on account of the ex- 
tended application 

S. IIL. iii. 46 (692) 

1 pravartate 


The text, ‘the adorable ...,' etc. extends the appli- 
cation of the fire lighted up on the brick altar to 
the mental ones. 


R. IM. iii. 45 1.519) 
because also of transfer 
7 atidisyale 


Capability to do works which belongs to the fire 
on the brick altar mentioned earlier in the con- 
texts is transferred to manasatand other fires. 


M. IML iii, 47 (110.241) 
On account of the extension 
Brahma+++++- atidesacca 


on account of the extension of the rule in the Pau- 
Sayana sruti. The text is ‘Meditate on. ...,’ etc 


arest 


rchiver 


aafTTPRAT nn FE 


alipatita.......bhumi 


3A = atta 





atipatitasakaleta- 
ra—pramanasambhavanabhumi—onc who has tran- 
scended the fitness for being the object of all other 
sources of knowledge (than the scripture) 


(Supreme Person) 
R. 1. ii. 40 (11.459) 


MATAR atiprasanga—unwarranted conclusion. 
§. II. ii. 9 (577) 

MACACA atimahatta—being of very great magni- 
tude 

R. L. iii. 13 (11.35) 

(daharaikasa) 

aifateHale atirekavada—the theory that generic 


character of a thing is something different from 
its suructure. 


RL. i. 1 (1.126) 


sae atirekat—because there is an excess 

S. I. iv. 11 (244) , 

alirekacca: +++: sankhya (246) 

‘And since they invelve an excess’, the twenty-five 


categories are nol meant, for the number twenty- 
five is exceeded by the self and space. 


R. I. iv. 11 (11.121) 
tantra: +--+: abhidhiyate 


The principles mentioned in the context are 
futher in cxccss of the principles postulated in 
the system of Kapila. The Supreme Self indicated 
by the word He and the element of Ether are the 
rwo in excess here. 
M. I. iv. 12 (1.367) 


additional forms of the same Lord. 


MPAA atirehasankAparihara—e moving 


additional doubs. 
S. 1. iii. 18 (172) 


Mfaaafa ativadati—one who speaks of the Su- 
preme Being 


M. ITT. iii. 38 (111.220) 

aftenfere atiniditvua—declaring that one's object 
of worship is transcendent 

R. L. iii. 7 (11.12) 

atiuddituam: +--+: ih 


‘To be an af&ivadin is to hold that one’s own object 
of worship is superior as an object of human pur- 
suit to every other object of worship. He who de- 
clares the Supreme Brahman to he the highest as 
an object of worship higher than which there is 
none to aim at—hce alone is the true aftvadin. 


atcrentey ativadin—a person who verily transcends 
all others in his speech 

S. 1. iii. 8 (153) 

O50 lth eee salyena ativadati 


It is said in the text ‘but this person verily tran- 
scends all others in his speech, who transcends 
them with the help of truth’. 


AAPA atiscyeyatta—the definite measurement 
of the excellence (of the bliss of the Brahman) 
R. Li. 17 (1.233) 

aratfrarebtirearet atindriyarthagocaratva being 
concerned with super-sensuous objects (scripture) 
R. IL. i. 4 (216) 


SAT atéa—Ahe eater 
§. L. ii. 9 (104) 
Glras se eee prattyate 


From the Katha text an eater, indicated hy the 
mention of rice and its condiment is understood. 
The eater here should be the Supreme Self. 


R. I. ii. 9 (1.300) 
Brahman 
hathavallisu:+++-> alla 


In the Katha it is declared, ‘He to ..., etc. Here 
the cater is suggested by the terms ‘food’ and ‘con- 
diment’. 


M. I. ii. 9 (1.175) 
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ATA alirtuam 
devourer 
visnurea:s ++: grahanat (J. 176) 


Visnu only is the devourer hecause all animate 
and inanimate things are mentioned as His food. 


ITY, attytvam —‘the condition of heing the 


eater’ 
R.Lii.9 (1.301) 
CUTM see darsanat 


To be the ‘eater’ of the whole movable and im- 
movable world is pussible only to the Supreme 
Self. This state of being the enjoyer possessed by 
the supreme self is not caused by karma; but on 
the conwary it means that character of destroyer 
which belongs to Visnu, who is the Highest Brah- 
man and is the cause of creation, preservadon and 
destruction of the world. 


AMATI atyantaduhkhabhAk— experiencer 
of extreme miscry. : 

§. IT. i. 34 (341) 

animals and others 

WPAN ulyuntabheda—absolute difference (be- 
(ween material and instrumental causes) 

R. I. itii. 23 (11.160) 

AAVTANSA atyantabhedasdmya.-similarity of ab- 
solute difference. 

S. I. ii. 13 (371) 


TEATS TT atyuntabhedopapadanam—the 


theory of cause and effect and generic character 
and individual, being absolutely different. 


R. I. i. 4 (1.156) 

WRAATAAVA atyantavailaksanya—total difference 
ol natures 

R. TT. ii. 31 (11.310) 

body and the person embodicd and their respec- 


tive attributes. 


AAIATAUH atyantasukhabhak—cxperiencer of 
extreme happiness (gods and others). 
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§. I. i. 34 (341) 

MAMA AA atyanidtindriyatva—being alto- 
gether beyond the senses (Brahman). 

R. I. i. 3 (1.119) 


AMAT atyantanutpada— absolute cessation. 
§. I. iii. 50 (487) 


AAT ctyantabhava—absolute non-existence 
S. I. iv. 15 (253) 
R. II. ii. 23 (11.299) 


MAAN atyantabheda—absolure non-difference. 
S. III. iv. 9(722) 
(of the individual sclf and Supreme Self) 


STRAW atyapriya—the bitterest enemy 

M. TID. i. 20 (11.49) 

paradvisah gurudvisah (Rg. 49} 

onc who hates the Lord; one who hates the pre- 
ceptors. 

AGATA: atyuitamzh— exalted souls 

M. IV. ii. 21 (IV.66) 

Bhismadapyuttamanam (J. 67) 

exalted souls who are even greater than Bhisma. 
SAHA atrivrikria shat which is nov subject to 
tripartition 

S. I. i. 24 (74) 

yatlu- ++ tadatnurikyiam (V.M 142) 


that which is not mixed up with fire, water and 
earth is the one that is not subject to tripartition. 


R. I. iiii 18 (111.404) 


that which is nol wipartitioned 


TW athe—then 
§. 1. i. 1 (5) 
atha---+++- upadisyate 


The word athais used in the sense of ‘immediate 
succession’ and not in the sense of ‘what is be- 


Rarest Archiver 


aa atha 17 


adanam 


et 





gun’; because the desire to know Brahman can- 
not. be what is begun. And ‘anspiciousness’ has 
no syntactical relation with the meaning of the 
sentence. Therefore, something has ty be stated, 
in immediate succession tu which the desire to 
know Brahman is aught. This is the statement— 
discrimination of things eterna] and non-eternal; 
nou-atlachment to the enjoyment of fruit here or 
herealter, possession in abundance of calmness, 
equanimity and other such means, and desire for 
release. Therefore by the word ‘then’ is taught 
‘immediate succession’ to possession in abun- 
dance of the means stated hefore. 


tasmat--+++- upadisyate (P. 334) 

Hence dcarya has cmployed the word atha with all 
the aforcsaid things in mind to bear the meaning 
of ‘after the acquirement of the aforesaid things’. 
Hence through the word athe is given the in- 
tended meaning of its subsequence to the afore- 
said sadhana. 

lesusrrees yojana (V.M 27) 

The word ‘then’ occuring among the words of the 
aphorism has the sense of immediate succession. 
R. I. i. 1 (1.10) 

bhavati 

the word ‘then’expresses immediate sequence 
adhitasdnga:- +++: anantarabhavina 


The enquiry into the Brahman follows immcdi- 
ately in the case of him who, having rcad the Veda 
together with its auxiliary disciplines and the 
Upanisads, etc. 
M. I. i. 1 (1.18) 


Sabdo+++-+- anantaryarthasca 


The word ‘then’ is used to denote the immediate 
consecution in respect of eligibility and also to 
serve as an auspicious expression. 

kramat (24) 

(The sacred syllable Om) and the word aéha first 
came out of Visnu, when He wished to create the 
world. 


ukaras: +++: 


uidhayakau (24) 


The syllable @ which pervades all speech declares 
the Supreme Brahman. The syllable ‘tha’ whose 
presiding deity is prana signifies the Supreme 
Lord’s immutable essence. 


‘The great secrs having received the true power 
and force of the word ‘atha’usc it in the begin- 
ning of the aphorisms. 


ST OT FAT AAT atha para yaya tudaksavam—The 
higher knowledge is that by which the indestruc- 
tuble is apprehended. 

R.T. i. 1 (1.187) 

ilyalrapi esses pratipaditah 

In the above passage the evil qualities connected 
with prakrtiare first nagatived in relation to Brah- 
man and then it is declared that Brahman pos- 
sesses inumerable auspicious qualities such as eter- 
nity, oumipresence, subtety, all-pervasiveness, in- 
destructibility, the quality of being the source of 
all, omniscience and so on. 


AMT STATS: uthaia atmadesah—then therefore 
the teaching regarding the self 


R. T. iii. 8 (HT. 20) 
paramaimanah.----- paramatma 


The Supreme Self has all things for His body, and 
hence farms the self of all; thus He is the self of 
the individual self also. This same thing is men- 
tianed in the above passage. 


MUTASE: athdto hamkGradesah—then there- 
fore the teaching under the ego-assumpuion 

R. I. iii. 8 (11.19) 

paramatmanah:----- paramatima 


By the above statement il is aught that, the teach- 
ing regarding the worship of the Brahman under 
the concepuon of the ego relates to the worship 
ol the Supreme Self as having the individual self 
for His body. 


wet adanam—eating 
§. I. iii. 7 (151) 
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asanam 


the fact of eating (the experience of the results of 
work) being mentioned in the text ‘of these...,’ 
etc. 


R. I. iii. 6 (11.6) 


In the passage, ‘twu birds ....” etc. itis taught that 
one being eats the fruits of his kavma and that the 
other without eating the Lruits of karma merely 
dwells shininy with splendour within the body. Of 
these, that being alone, who without cating the 
fruits of kannc is omniscient and is the self of all 
deserves to be the abode of the Heaven, of the 
earth etc., but not that individual self who eats 
the fruits of his karma and feels miserable. 


M. I, iii. 7 (1.242) 


In the text, ‘the twu...,’ etc., itis said that the indi- 
vidual soul is subject wo the experience of the con- 
sequence of his works. 

stfefa: aditih 

R. I. ii. 11 (1.303) 


‘aditi’ means that which cats the fruits of karma, 
i.e., the individual sclf. The scripmiral passage 
explaining aditiis, ‘that is adit ..., etc. 

AGa udrdha—trail 

R. I. i. 1 (1.39) 

bhanguratvat (S.S. 39) 

they arc not capable of crossing the boundary of 
samsara, for those boats in the form of sacrifices 
arc frail (not strong). 

GVA adréya—unseen (changcless) 

§.1.4. 19 (57) 

(Supreme Self) 

R. Il. ii. 4 (11.426) 

invisible 

(Supreme Self) 


AQAA YW: adriyatwidi gunakah— the pos- 


sessor of the artributes of invisibility etc. 

S. 1. ii. 21 (123) 

nanyea iti (124) 

The entity that is the source of all things and is 


possessed of such qualities as not being perceived 
and so on must be God and none else. 


R.L. ii. 22 (1.323) 
evam ese wh tw aa 


He who possesses invisibility and other such at- 
tributes, as well as He who is higher than what is 
heyond the aksara is the Highest Person Himsell. 


M. L. ii. 21 (I. 208) 

He who is possessed of the attributes of being in- 
visible, etc. (Visnu) 

SAGE adrsta—aunseen potential fruits of works of 
creatures 

S. IL. ii, 12 (368) 

M. II. iv. 9 (17.290) 

AGTHOUM adrstakaipana—accepting something 
fanciful 

S. L iii. 28 (196) 


the obvious fact that letters express an idea, and 
the fanciful fact that there is such a thing as 
Sphota. 


AAU adrstatvai—hecause this is not seen (thus) 
§. I. ti, 26 (391) 


na ca evam drsyate 


(existence coming out of non-existence) is, how- 
ever, contradicted by experience. 


R. II. it. 25 (11.301) 


When a thing possessing particular attributes has 
gone oul of existence its attributes are not sccn 
tv pass over to another thing. 


M. ID. ii. 26 (11.99) 
adrsta:sss+: yupyate 
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As non-entity has not been observed tu produce 
entity, it does not stand to reason to suppose non- 
entity to be the cause. 


AGEPTAATA, adrstariixamat—since the unseen po- 


tential results of works cannot regulate. 
§. IL. iii. 51 (488) 
bahugus s+ + niyame 


The unseen potential results of works, consisting 
in merit and demerit are earned (individually). 
From Sankhya’s standpnaint, there is nothing to 
regulate the experiencing of happiness and sor- 
row by each soul individually, since the unseen 
potential results do not inhere in the soul but they 
abide in pradhana; in the case of the followers of 
Kanada as well, since the unseen polential resulls 
are brought about by contacts between the soul 
and mind which are common to all, there is no 
reason to maintain any such rule that a particular 
result wil! belong to a particular soul. 


R. 1. iff. 50 (11.384) 

on account of the non-determination of ad7yta 
upadhi 

As the adrsta which is the cause of limiting adjunct 
has the essential nature of the Brahman as its 


abode, there is no reason for their definite allot- 
ment to definite individual souls. 


M. IZ. iii. 51 (11.211) 

on account of the varying ad?sta 

anddi--.--- vaicitryam 

The diversity in the several units of reflection is 
due to the diversity in the knowledge, action, etc. 
and atuributes which have been preseit in the soul 
without a beginning. 

WEE adresyara—which cannot be perceived 

S. 1. ii. 21 (123) 

rt avisayah (VM. 186; 

that which caunot be apprehended by intellect 


and senses. 


wfgdra advitiva—wilhout a second 


R.1. i. 1 (1.192) 
Jagats +++: padasya 


The word ‘withouta second’ is intended to cstab- 
lish ube pussession of wonderful powers by the 
Brahman, who ts the material cause of the uni- 
verse, by pointing out that there is 10 other who 
is the ruler thereof and is diflerent [rom Himself. 


upapaditam IT, i, 15 (11.254) 
because the Supreme Self possesses omnipotence 


and does not toleraie another presiding entity for 
the universe. Thus identity alone is taught. 


M. THT. ii. 31 (111.137) 
to which (Brahman) there is no equal or supeiror 
samadhika nisedha (Jf. 137; 


negation of anybody who is equal or superior (to 
Brahman) 


apareavrernita advaititmavagan 


S. 1. i. 4 (34) 
realisation of the non-dual Self 


SQTVM- > s+ ee 


WT adhame—he who belongs to che lowest class 
M. I. i. 1 (1.27) 


Hc who is merely devoted to the Ilighest Lord 
and has mastered scripture (without any other 
quality like sama or vairagya) is said to belong to 
the lowest class. 


HAA WAT adhamam pramanam—{authority) of the 
lowest order 

M. IT. i. 18 (11.36) 

percepuon 


TIA; Vale: adhamah prasadah—the lowest mea- 
sure of the grace of the Lord 


M. I. i. 2 (1.36) 

obtainable by righteous deeds alone. 
atert adharma—demerit 

S. i. 4 (19) 
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himsadi--+--- laksanatvat 

Vices like killing arc to he desired to be kuuwn lor 
rejection, being defined by prohibitory injucions. 
R. I. ii. 31 (11-308) 

adharma:+ss+: uyapt 

Demerit is that all-pervading substance which is 
the cause of stationariness. 

ara atfetenra adharma astikdya—ihe category of 
demerit 

S. II. ii. 33 (403) 

orfitee adhikam—greater than 

M. IV. ii. 9 (TV.53) 

Stikgsmatvam: sess: ca 

Subtlety of Brahman is greater than that ofpradrt. 
The extent of qualities such as knowledge, bliss, 
power and authorily is (incomparably) greater in 
Brahman than in prakri. 

aifira q Garay adhikam tu bhedanirdesit—on 
account of the declaration of difference, Braluman 


1s greater. 


§. Il. i. 22 (328) 


We speak of that entity as the Creator of the uni- 
verse which is by nature eternal, pure, etc. and 
which is something greater than, that is to say dif- 
ferent from, the embodied being. This is declared 
in the texts as, ‘the self..." etc., such statements 
mentoning the differences of the agent, object 
etc. show that Brahman is greater than the indi- 
vidual soul. 

R. TI. i. 2 (11.263) 

adhyatmika:-- ++ Brahma 

‘The Brahman is other than the individual self on 
account of the difference hetween them, taught 
in the scripturcs. 

M. II. i. 23 (11.45) 

on account of the declaration of difference 
Nasser: nirdesal 


In the case of Brahman, the question of fatigue, 


anxiety and other defects does not arise as it is 
with the individual soul. The Lord’s distinctive as 
well as extraordinary character is described in 
texts. ‘He is ...," etc. 


afientunrat adhikaranantara—a different section 
R. L. iii. 22 (01.148) 
hectic sss: vadanti 


According to sume, the two aphorisms namely, 
‘Because also...,’ etc. and ‘The smrti ...,’ ctc. con- 
stitute a diflerent section by themsclves for the 
purpose of establishing that the scriptural passage, 
‘He shines ...,’ etc. relates to the Highest Brah- 
man. This view is admissable. 


aTferenagurarg adhikasankhyavada—the statement 


regarding a greater number (than eleven) (of 
senses). 


R. IT. iv. 5 (11. 392) 

MUA adhikiva—eligibility 
M. 1. iii. 33 (111.213) 
upasane adhikaram (J. 213) 
eligibility for meditation. 
SPURTE adhikara—elivibility 
R. I. iti. 33 (11.75) 
qualification (eligibility). 
arthitvas++++: adhikadrasya 


Fitness is dctermined by the characteristics of be- 
ing a soliciting supplient and possessing the 
necded capability. 


M. Li. 1 (1.27) 


The cligible persons are of three classes: the low- 
est, the middling and the highest. The lowest class 
comprises men of the highest order, the middle 
class consists uf sages and the gandharvas and the 
gods are of the highest class. This classification is 
based upon nature. 


afRTT adhika@ra—on the strength of the subject 
matter 
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S. LL. iii. 12 (439) 
adhikdrastavat:-- +++ vartate 


As for the subject matter, it is seen that the text, 
‘That created firc ...,’ etc. relates to the great ele- 
ments; similarly the colour mentioned in the earth 
also conforms to that of earth. ‘That which ...,” etc. 
Srutyanturamapis +++ i 


another Vedic text dealing with the same topic 
says ‘carth came from water’. 


R. Il. iii, 13 (11.347) 
éabdah 


That the element of earth itself is denoted by the 
word ‘azna’ (food) is made out from the context 
relating to the creation of the elements. 


M. I. iif. 12 (11.142) 


(on account of the) subject-matter because the 
text. ‘they (waters)...," ctc. is found in the chapter 
dealing with the creation of the elements. 


SMA adhikaralaksana—topic of the char- 
acteristics of competency regarding scriptures in 
Jaimini sittra (VI.i. 25-28) 


§. 1. iti. 25 (185) 

SPATE adhikaravirodha—opposed to eligibil- 
ity 

§.1. i. (4) 

pratyula+-++++: virodhat (V.M. 23) 


The person prapounded in the Upanisad being 
neither agent nor enjoyer is rather opposed to 


eligiblity. 

STeRARTA adhihdrat—on account of competence 
§, IIL. iii. 3 (621) 

tdamapi-:+--- Sabdat 

The text ‘One that ...,” etc. points out the compe- 


tence ol the person concerned. 


afirenrtrratet adhikaranantearyartha—{the word 
‘then’) denotes immediate consecution in respect 
of eligibility. 

M. I. i. 1 (1.18) 


ahr 


adhigama 


sambandhah (f. 18) 


Though the word ‘then’ denotes only immediate 
consecution, il is in respect of eligibility. 

bhavah (Rg. 23) 

The word ‘atha’in the sutra speaks of what imme- 
diately follows, the cligibilities such as being fit 
for liberation and having peace of mind ... etc. 


WITTE adhikasanka—additional doubt 

§. IT. i. 3 (288) 

R. I. i. 24 (1.254) 

atfirgrenferent adhikriadhikara—eligibilivy of a per- 
son (already) eligible. 

§. 1. i. 1 (6) 


aTfirRrTeye adhikopadesat 

On account of something even greater having 
been taught 

S. III. tv. 8 (721) 

adhtka: +++: 


But over and above (that is greater than) the 
embodied soul, the Supreme Self, possessed of 
such attributes as freedom irom sin is aught in 
the Upanisads, as an object to be realized. 

R. ITT. iv. 8 (11.540) 


because of the teaching about some one who is 
different 


anantarya: +++: - 


muktiyopya: +++: - 


vedantesu 


adhiha------ matam. 


Because the Supreme Brahman who owing to Iis 
being hostile to all that is evil and to His being 
the inexhaustible mine of inumcrable auspicious 
qualitics is a distinct entity other than the indi- 
vidual self who is the agent of actions—is taught. 


M. II. iv. 8 (11.289) 

on account of enhancement by works of the fruit 
of knowledge heing spoken of in the scripture. 
The Kauntharavyasruti, says, ‘From knowledge ...,’ 
etc. 


afirm adhigama—attainment (of the vision of 
Brahman). 
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M. IV. i. 13 (IV.25) 


atfenqot adhiguna—highcst in cxcellence 
M. I. ii, 12 (1.184) 


the Supreme Lord 


arfercert adhidaivata—context of the gods 
S. 1. ii. 18 (118) 

R. I. i. 21 (1.240) 

M. IL. iii. 1 (11.117) 


ataya adhibhuta—contcxt of the clements 
S. L ii, 18 (118) 
M. II. iii. 1 (10.117) 


RMAF chiyaja—concext ol the sacrifice. 
S. T. iii. 18 (118) 


aifaeten adhiloka—context of the worlds 
S. I. ii. 18 (118) 


sfUAS adhiveda context of the Vedas 

§. I. ii. 18 (118) 

angry adhisihdlriva—superintendence (by the 
sell) (prana} 

R. IT. iv. 13 (11.398) 


aifergra arya: adhisthana-anupapaiteh 
because of the impossibility of being directed 
S. II. ii. 39 (412) 

sambhavati 


Pradhana which is beyond the range of percep- 
tion, and is devoid of form ctc., cannot come un- 
der God's direction. 


R. IL. ii. 36 (11.315) 


because of the inappropriateness arising from the 
superintendence. 


tatha 


Supervision over the proccss of creation has to be 
assumed for Paéupati as in the case of poticrs. And 
in the same way in which potters ete. suprevise 
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areast 


the clay etc., it is inappropriate for PagSupau to 
supervise aver the pradhana, because He has no 
hody. 

M. UL. ii. 39 (L111) 


Because of the impossibility (absence) of place 
(for Pasupati). 


SUBTTAAIN adhisthanalaksana— figurative sig- 
nification of a basis (of the two words ‘that’ and 
‘thou’). 


R. I. i. 2.1 (1.551) 


snitrargaterera] adhitasangasasirashaveda 


Onc who has learned the vedas including its later 
portion and auxiliary disciplines. The auxiliary 
disciplines arc as follows: Vydkarana (grammar), 
Nirukia (etymology), Szks@ (pronunciation of 
Vedic Mantras), Chandas (metres), Kaipa (rituals) 
and /yolisam (astrology) 


R. I. i. 1 (1. 14) 


adhyakse 


weft adhyti—absence of firmness. 
R. 1. iv. ii (17.396) 


srimft adhogati—lowly stare 


S. IIL. iii. 31 (667) 


margadvayabrastanim 


The text ‘while those others whu do not know 
these two ways become insects and moths’ shows 
the painful lowly state of those who deviate from 
the two paths (of the gods and manes). 


TaN AT adhoninisa—intention of leading down- 
wards 


R. I. iii, 41 (11,377) 
Tere adhyakse—into the presiding cntity (the self) 


S. FV. ii. 4 (802) 

avalisthate 

‘Lhe vital Lorce subsists in the ‘ruler’, in the (indi- 
vidual} self idenufied with the intellect and hav- 


ing ignorance and past works and experiences as 
its limiting adjuncts. 
g 
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areratot = adhyaksena 28 MANATAAAYA adhyitmasambandhabhima 
R. LV. ii. 4 (11.596) who ...,” ctc., we arrive at the conclusion that the 
Se ens jt prescription for rites is meant for one who has 


The prana (at the time of death) rests in the indi- 
vidual sclf, who is the lord ol the senses. 


M. IV. ik. 4 (I'V.43) 
paramatmani 


in the Supreme Lord 


STETRYUT adhyaksena—alung with the ruler. 
S. IV. iii. 10 (831) 
tadadyaksena+-+--- pralipadyante 

Along with Hiranyagarbha. 

R. IV. iii. 9 (17.622) 

along with the ruler (Hiranyagarbha). 

M. IV. iii. 10 (TV.84) 

along with the lord (ul the effected world). 
adhyaksena brahmana 

along with the four-faced Brahma, the lord of the 
effected world. 

TAMA adhyayana—sacred study 

R. Li. 1 (1.32) 

eva +++ anagamyale 


The result in the lorm of the apprehension of the 
aggregute ul syllables called the Veda, on the part 
of « pupil who has been initiated by a teacher 
sprung from good family, leading a virtuous life 
and possessing purity of soul; who practises cer- 
tain special observances and reswictions, and who 
learns by repeating what is recited by the 
tcacher—this is what is meant by the sacrcd study. 


svadhyayasumskarah (it is of} the nature of effi- 
cacy of the sacred text studied by the student. 


RATA AIA: adhyayanamatravatah 
For him who has merely read the Vedas 
§. IM. iv. 12 (724) 

a adhyavasyamah 


Since ‘reading’ alone is heard in the text, ‘One 


merely recited the Vedas. 
R. OF, iv. 12 (19.542) 


Because in the passage, ‘After learning ...," ctc. 
actions are prescribed for him who has learnt the 
Veda merely and the injunction rcleating to learn- 
ing the Veda does not proceed to enjoin knowl- 
edge of the meaning of the Veda. 


M. Il. iv. 12 (111.295) 
yathdsakti- + +++: sambhavat (].295) 


(the eligibility) helongs to him alone who has stud- 
ied all the Vedas as much as his capability. 


Sree TTT aT, adhyayanarthapratisedhat—on 
account of the prohibition of studying and un- 
derstanding the Veda (in the case of a Sitdra) 


S. 1. ii. 38 (212) 

R. I. iii. 38 (11.81) 

M. L. iii. 38 (1.323) 

adhyayane:----- pratisedhat 

For a sudre is prohibited from the study of Vedas. 
Gautama Dharma-sastra says, ‘A fiidra’s tongue is 
to be slit if he pronounces it; his heart is to be cul 
open, if he attempts to know its meaning’. 
WAGE adhyavasaya—resolurion. 

R. I. iv. 1 (17.100) 


WA adhyasta—superimposed. 
R. I. iii. 39 (11.83) 


TATAATAYN uelliyatmasambandhabhiima 


an abundance of reference to the inmost self. 
S. 1. i. 29 (84) 

R. L i. 30 (1.274) 

Gimanivrs++- ti 


That related quality which exists in the self is the 
attribute of the Inner Self. Its ‘multitudinousness’ 
is its abundance. The mcaning is that it is mani- 
fold. The manifoldness of the related quality re- 
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sults from the manifoldness of the things which 
are reJated to the self so as to be contained in 
Him. This manifoldness of attribute is indeed 
possible only in relation to the Highest Self. Thus 
in the passage, ‘Just us...,” etc., Or 

athaud- +--+ ttt 

The attributes of the inner self are thosc attributes 
which are the peculiar characteristics of the High- 
est Sell. Their multitudinousness, that is, their 
manioldness is found, in the context. Cf. the text, 
‘you vourself.’ 


M. I. i. 29 (1.152) 


Lord’s presence in the numerous cmbodied 


things. 


relation with pervasion of the Lord in the plural- 
itv of bodies. 

WEAIMMAT adhyzropita—superimpased 

§.1.41.17 (117) 
avidya: +--+: adhyiropitam , 

Mortality and fear are superimposed (on the in- 
dividual sclf) through ignorance, desire and ac- 
uon. 

eA adhyasa—super-impusition 

§.Li.1 (1) 

(1) snrtiripuh paratra purvadrstavabhisah (2) 


the apparcnt presentation in the lorm of re- 
Mmembrancc, to consciouness of something 
previously ohserved in some other thing. 


alasmin tadbuddhth (4) 


congnition of something as some other thing. 


(2) 


atadripe tadritpa avabhasah (P. 21) 
On a cognizable subsuute there is the appear- 
ance of a cognizable other entity. 

R. II. ii. 9 (11.286) 

adhydso++ +++ anusandhanam 


By superimposition is understood the attribution, 
on the part of an intelligent being, of the quali- 
ties of one thing to another thing. 


MAMABTAM adhyasakaryata—being the effect of 
superimposition (modification of prakriz) 


R. IL. i. 10 (01.223) 

SANE adhyahara—supplying (the question and 
answer) 

M. TIL. iii. 38 (TIL. 220) 

TATA, adhyupadesat—because Brahman is 
taught to be greate: 

S.1. iit 8 (151) 

paramatmad:++++> upadesat 

Because Brahman’s superiorty to samprasdda is 
taught. 

R. I. ii. 7 (11.9) 


Because the Supreme Self is taught in the con- 
text to be greater than the individual self. Cf. the 
text, ‘Now this ...,' etc. 


M. I. iii. 8 (1.244) 

SATUESAM + 8 upudesal 

The Supreme Lord is spoken of as the ‘exalted 
over all other things’. 

SYA: adhruvath— by non-permanent (works). 
R. I. i. 1 (1.39) 

ATTA AATT anagnatinntana—thinking of the re- 
moval of nakedness (of Prana) by acamanabelore 
eating Lood. 


s 


S. III. iii. 18 (643) 

AMT anaja—that which is not a goat (maya) 

§.1. TV. 10 (244) 

ATA ananjase—inappropriate 

S.IV. iii. 8 (830) 

srifagrren cat anativrttaprukarana—tat which srill 


continues to be the subject-matter: of the same 
context. 


§. I. iii. 16 (170) 
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aMrearica 


S. I. iii. 31 (202) 

devadindm:- +++ manyate 

Jaimini holds that the gods are disqualified (for 
the knowledge of Brahman). 

R. I. iii. 30 (II. 71) 


According to Jaimini, the gods are not qualified 
with regard to those meditations in which the 
object of worship is conceived to he honey etc. 


M. I. iii. 31 (I. 312) 

The gods are not eligible for the study of Madhu- 
vidya. 

amifiretaa anadhikaryatua—not a thing that can 
be commenced 

S. 1. i. 1 (5) 
pradhanasya 


anadhikaryatvat (P, 284) 


Commencement is not possible for desire which 
is prominent. 
NA CHr sere adhikaryatvam (V.M. 28) 


Nor can that word jipiasa' signify what is begun. 
sTfupatara anadhikrtavisaya—ecferring to people 
who are debarred from (e.g. the blind, Jame, ete.) 
S. IHL iv. 18 (728) 


WALT ananuguna-—notcin conformity (with the 
intention of the Sutrakara) 


R. I. ii. 42 (11.328) 


WAAYlaAS ananubhiititva—not possessing con- 
sciousness (jars and similar things) 


R. Li. 1 (1.135) 


AATANA: ananusmaratah— when remembrance 
is not secured 


M. IV. ii. 22 (TV.68) 
na vidya-anusmiti (f. 68) 


Continous recollection and knowledge are not 
required. 
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Atay 


ananya 


ATT ananiikiu—one who has not duly studied 
the sacred text (Vedas). 


M. IV. i. 16 (IV.30) 

Wd ananta—infinite 

S. TIL. ii, 26 (603) 

parena anantena 

Supreme Self, which is infinite 
RJi.Z (1.115) 
anantapadam-...-. tha 


The word ‘infinity’ denotes that essential nature 
(of the Supreme Lord) which is free from limita- 
uons of space, of time and of parucular substan- 
tial nature. 


R. II. i. 15 (11.242, 243) 

paricchedaruhitatvam 

not having limitations 

M. L. ii. 2 (1.165) 

unlimited (Brahman) 

aparicchinnatuat hdrtsnyena (Rg 166) 

Because He is not delimited, He is infinite in en- 
tirety. 

WAI F Aes anantaraprakriatua—being the imme- 
diately connected context 

R.1.iii.42 (11.90) 

STATA unantavisesavisista—being pos- 
sessed of inumerable qualities (Supreme Self). 
R.Li.13 (1.205) 

ACTA anantavayavatva—having infinity of 
constitucnt parts. 

R.11.i1.10 (11. 290) 


ST anandha—one who ceases to be blind 
M.IV.iv.1 (IV.91) 
svarupa Gvirbhava (J. 92) 


manifestation of one’s essential nature. 


HTT ananya—non-differcnt 


Rarest Archiver 





ATT = ananyatva 26 srrarter ananyapeksa 
S. LILii.6 (569) §.Li.4 (28) 
OO Sa fruah ain eta. +--+: ananyasesah (V.M. 86) 


ludividual soul is non—dilferent from God. 


ATA ananyatva—non-difference 

§.IL.i.14 (317) 

Mls tree avagamyale 

A non-difference between the cause and effect is 
recognised. The effect is universe, diversified as 
space etc. and the cause is the Supreme Brahman. 


In reality it is known that the effect has non-dif- 
ference from the cause. 


R.ILi.15 (II. 251) 
ifyarthah 


Several passages like, ‘Modification ...,' etc. de- 
clare the identity of the world which is made up 
of intelligent and non-intelligemt things with the 
Supreme Brahman. In accordance with che pas- 
sage ‘Did you...,’ etc., itis indicated that the whole 
world has the Brahman for its cause and that the 
ellect is identical with the cause and by knowing 
Brahman. who is the cause, the whole of what 
forms the effect is known. 


M.ILi.15 (11.30) 

anuktieh 

In the world production of anything has heen 
observed to take place with rhe help of various 
means which have an existence independent of 
the cfficient cause (doer). But this is not the case 


with Brahman. This creation proceeds only in vir- 
tue of His essential nature. 


apraanfeeg ananyathasiddha—that which cannot 
be established othcrwisc 

R.IL.iii.42 (11.38) 

WATT eA ocr ananyathasiddhasastramiila- 
tua—being based on fastras arrived at indcpen- 


dently of all other mcans of knowledge (non-dis- 
tinction). 


R.L.i.4 (1.160) 


SAINT ananyasesa—who is not subsidiary to any 
other 


For that very reason, being devoid of activity, He 
is distinct from the four kinds of substances (the 
generated, the modified etc.). And therefore That 
which is distinct from the four kinds of substances 
is not subsidiary to anything else. 


FTIR anunyasadhana—non—dependent on 
other means 

R.Li.1 (1.174) 

svaprakasah —sell-luminous 

TTAATMVT ananyasadharana—peculiar to none 
other than the Supreme Self 

R.Li.23 (1.254) 


ATAAA ananyatmatva—(Brahman) ‘having 
none else as His Self’ 


R.L.i.13 (1. 225) 

srremtata: ananyadhipatih —without any other 
Lord (to rule over) 

S.IV.iv.9 (854) 


The man of knowledge is without any ruler, that 
is to say, none else can rule over him. 


R.IV.iv.9 (11.642) 
siddham 


Solely through the scriptural passage declaring the 
quality of willing the truth, the released soul has 
none else as his Lord. 


MLIV.iv.9 (TV.105) 
muktasya-+ +++: sunyatuat (J. 105) 


Because the released soul is not under the con- 
trol of any other person than the Supreme Being 
and those released souls that are his superiors. 


AAI ananyapekso—not dependent on any- 
thing else 
R.01.i.4 (11.21) 


(Scripture) 
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arramdeat = ananyarthata 27 SaRTRRART — anabhivyaktasvariipatvat 
arrardat ananyarthata—not being different (from RIL ii.2 (I.281) 
what is referred to in the passage itself, viz., the satya+ +++ anon 


individual self) 
R.Lii.1 (1.285) 
TMA anunvagulatve—ovl being identified 


(with states of sleep and wakelulness for the indi- 
vidual self) 
§.111.i.6 (296) 
svapnadi++++++ udasinatvam ityarthauh (V.M. 361) 
Reing dissociated with states like dream cte. i.e., 
the state of being indifferent. 

ATT anapaga—that which is nat at variance with 
Sruti 

M.1.i.18 (1.115) 

anuhkiila (J.115) 


favourable 


arraaesta anapavadaniya—that which cannot be 
discarded 


§.11.i.3 (287) 

TATA anapusrpla—(the soul) chat has not 
moved out of the body 

§.I1.iii.20 (453) 


AAI anapeksa—ought to be rejected 

S.ILi.1 (284) 

viradhe tu anapeksam 

When a saméconuradicts a Vedic text, it ought ta 
be rejected. 

R.ILi.1 (IT. 205) 


viredhe tu (when there is contradiction of the szrti 
with the Srufi, Une smrttis to be disregarded). 
ara etary, anapeksaivat—since (pradhana can 
have) nothing to rely on 

§.11.ii.4 (355) 
anapeksatvat+- +--+ ayukiam 


Nothing exists externally to pradhana, on which it 
can depend for either impelling or stopping it. 


If wansformation in the realm of the pradhana 
takes place independenth of the superintendence 
of the Supreme Lord.... 


M.10.ii.4 (11.68) 
to be disregarded. 


The Sankhya system that supposes non-intelligent 
matter (pradhana) to be the absolute cause of the 
world is not worthy of regard among the wise. 
FARIA anubhibhava—not being overpowered 
§.ITT.iv.35 (745) 

ilyadinad 

The texts like, ‘For that...,’ etc., show that one 


who is equipped with practiccs like brahmacarya is 
not overpowered by the torments like passion. 


R.IE.iv.35 (11.556) 
dharmind------ 


Scripture shows that there is 10 overpowering of 
uidya by sacrifices; that is, it shows the absence of 
obstruction to the orgination of knowledge by sin- 
ful actions. 


M. LLL iv.35 (11.322) 
unchangeablencss 
anabhibhavam 


The following sruti shows the unchangeableness 
of the essential nature thus, ‘The gods...,’ etc. 


aMPlerneaereald, unabhivyakiasvariipatvat—on 
account of the true nature not being manifested 
S.IILi.3 (563) 


kartsnyena 


svapnah 


For a dream is not such, by nature, as to be mani- 
fest with the totality of the attributes of a real thing. 


R.11.ii.3 (11.426) 

svaripatvat 

The individual self has not his essenual nature 
entircly manifest in the condition of samséra, 
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M.IU.ii.3 (1.79) 

Because of the absence of perceptible dimensions 
(‘dieaming’ state). 

samskara upddanaka (J. 79) 

Impression is the material out of which the dream 
has come. 

art anurtha—the thing detested 

§.11.ii.10 (361) 

arthinah prakuluh anarthah 

That which is unfavourable is the undesirable 
thing. 

ard: FT anarthah na—no evil consequence 
M.10.i.29 (11.61) 

sukhasccees abhivat (J. 42) 


Because the sacrifical works are taught to be 
means to happiness, there is no cause for miscry. 


smeitg anarthahetu—source of evil 

§.Li.1 (5) 

hartrtva:+ +++: pravartakah (P. 207; 

That which generates agency, enjuyership 

bajam (VM. 19) 

It is well-known that ignorance is the seed ol all 
evil. 

WAAHITATAE anauakasadosaprasanga—contiu- 
gence of the defect of there being nu scope 
S.IL.i.1 (282) 


avidya- +++: 


smrtayah 

If Brahman is accepted as the cause of the uni- 
verse, then smrtis like Sankhya will lose their scope. 
R.ILi.1 (I. 205) 

prathamam: +--+ nirakniyale 


if Brahman is accepted as the cause of the world, 
then the smrti of Kapila will have no scope. 


M.ILi1 (IL. 1) 


conlingency of the loss of authoritativeness of 
(smrtz) 


arta anavahlpti—illogicaliry 

§.1.ii.14 (113) 

R_ILi.15 (11.238) 

sralhaararea anavacchinnasvarupa—one whose 


essential nature has hecome unconditioned (the 
relcascd) 


R.Li.1 (1.291) 

are anavadyam—that which is [ree from inac- 
curacies of word aud sense (an aphorism) 
M.Di.1 (1.13) 

apasabdadivaidhuryam (J. 14) 

being devoid of ungrammarical forms etc. 


Trattrentgrartaaenyqye anavadhthitiiayinanda- 


brahmanubhava—the experiencing of Brahman 
that is bliss unsurpassed in excellence 


R.01.iii.57 (11.530) 

(Fruit of the Vidyas relating to Brahman) 
anavadhikatifa- 

yasunkhyeyakalyanagunagana—one who possesses 

numberless hosts of auspicious qualities of unsur- 

passed exccllence (Supreme Self) 


R.Li.1 (1.16) 


ATTAT anavasara—noat the proper context 
M.Li.1 (1.28) 
arthantarasya aghatana (J. 30) . 


not bringing in a different matter 


WAIN anavasada—non-dejection 
R.Li..1 (1.64) 


That Jowness of spirit which results from unfaveu- 
rable conditions of place or ime and the remem- 
brancc of causes of sorrow is denoted by the term 
dejection; the contrary of this is ‘freedom from 
dejection, The scriptural authority for this is: 
‘This self...,’ etc. 


WARM anavastha—infinite regress 
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§.11.i1.18 (320) 
R.1.i.1 (1.123) 


arate: anavasthiteh—on account of imperma- 
nence 


§.Lii.17 (117) 
anavuasthiteh-+-+-- sambhaunti 


To take up the shadowy self first, it is nat passihle 
for it to reside permanently in the eye. When a 
man is right in frant of an eye, the image of the 
man is secn in it, hur when he moves away, It cum- 
not he seen. 


R.Lii.18 (1. 314) 
Pratis s+ s+ + anavasthanam 


The image reflected within the eye is dependent 
on the proximity of another person and there- 
fore it cannot possibly be invariably within the eye. 
In order to co-operate harmoniously with the ac- 
tivity of all the scnses the individual self has to be 
in the heart. Accordingly, he does not exist within 
the cye. The deity Sun also does not abide within 
the eye because the text says, “He is...,’ etc. 
M.Lii.17 (1.199) 

hecanse of infinite regress. 

jreasya es anavasthiteh 

If onc individual soul be said to rule another, this 
would involve an infinite regress (for the second 
would have to the ruled by a third, the chird by a 
fourth, etc.) 


STARA: anavusthiteh— owing to anything ex- 
taneous 


S.11.ii.4 (355) 


Apart from the three gunas (in a state of balance) 
nothing exists externally to Pradhana. 


R.U.ii-3 (11.281) 


non-existence 


pratissesres prasangat 


there is the scope for the nun-existence of the 
condition of dissuluuion (fradaya). 


M.IL.ii.4 (11.68) 
absence ol all activities. 
anavasthiteh 


From the text, ‘O lord...," etc., withoul the Lord 
(to guide), nu activily is possible. 


srrafert: anuvasthileh—because of infinite Tegress 
§.11.ii.13 (370) 
latasca+ +++: prasayyela 


For those successive relationships, other relation- 
ships of inherence have to he imagined. In this 
way there will be infinite regress. 


R.ILii.12 (11.291) 


Samaudya +++: anavasthiteh 


Because coinherence also, like part, quality and 
generic characteristics, requires something else 
to establish it, and that something else again re- 
quires some further third to cstablish it—from 
which there arises an infinite regress. 


MLIL.ii.13 (11.85) 
anavasthitih 


Because an infinite series of relation would have 
to be granted in according relation between the 
cause and effect, etc., and so on, which have the 
relation of inherence. 


FATT, AT: SRE unainan anyah abhica- 


kusit—the other looks on without eating. 
§.L.iii.7 (151) 
a avasthanam 


By the above text ‘staying on’ indifferently is men- 
tioned. 


CT 


darsitah (V.M.210) 


By the above text the individual soul alone is 
pointed out as the non-experiencer, indifferent 
and as of the nature of Brahman through his un- 
conditioned form. 
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R.Liii.6 (11.6) 
the other shines in splendour without cating. 


{The Supreme Self without eating the fruit of 
karma shines in splendour) 


M.1.iii.7 (1.242) 

The other, without eating, shines all round. 
isuarah-+---> prakisate (J.242) 

The Lord without experiencing the fmaits of ac- 
tion shines all round. 

WIAA, anaitatvat—not being accepted 
M.Lii.26 (1.220) 

asambhavat (f.2.21) 


hecause those other than Visnu cannot become 
the self. 


STA anAtmavittvat—on account of the 
non-realisation of the self. 

S.ULi.7 (535) 

andtmavil- +--+ - itt (5.36) 


Vismohs see 


People ‘not having realised the Sell’ are those who 
are engaged in rilualistic works alone; that is to 
say those who do not undertake rites and medita- 
uon as a combined process. It is reasonable that 
the performers of sacrifices etc. should become 
objects of enjoyment to the gods since they are 
unenlightened. 


RJIULi.7 (IT. 410) 


He who performs Vedic and other secular actions 
of meritorious kind is devoid of the knowledge ol 
the Self. 


M.ILLi.7 (LU.19) 


on account of nat knowing the Lord. 


That Lord if not known, does not permit the ig- 
norant to enjoy bliss. If a person who does not 
know the Lord, even if he performs any great and 
meritoious deed, that deed becomes ultimately 
decayed. 
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WATT RIT 


anaplakama 


STARA anuimadiyasu—super-imposition of 
the non-sell 


§.Lil (3) 

buddhyadindm adhyasah (V.M. 19) 
super-impositian of the intellect etc. 
WAATAAHHA andtyanatikaphala—result which is 
not limitless. 

§.IT1.iv.18 (728) 

(stages of life) 

WTEC: anadarah —onc who is indifferent ar un- 
concerned 

R.Lii.2 (1.294) 


(Brahman) 


arife anadi—beginningless (relation between 
karma and limiting adjunct) 


R.Li4 (L158) 

M.11.i.36 (11.59) 

karma 

amfeatrarr anddikarmapravaha—sucamn of 
beginningless kane (nature ol ignorance). 
R.1L.i.1 (ii) (1-83) 

WTI anadyanantatva—being without begin- 
ning or end 

M.11.iii.3.0 (11.282) 

(the Supreme Lord; so also the soul). 
WTA anddyantavati—without a beginning 
and an end 

R.Liv.8 (11.114) 

(Prakrtt) 

SAM anapta—bevond the grasp 

S.IL.iv.19 (516) 

(the chief Prana is beyond the grasp of death) 


WTARTA anapiakima—one whose desires are 
unfulfilled (who is not the Lord of all) 
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arate: 


anavrttih 





R.Li.3 (1.123) 

AMARTH andimaripatma—Supreme Lord, de- 
void of gross names and forms. 

MLILii.5 (11.70) 


SANSA andrehdhakGrya—that which has not 
produced any effect 

S.1.ii.11 (364) 

During dissolution atoms continue for somctime 
without producing any effect. 


SATBLATE aniirabthakarye—those (two) which 
have not begun to produce results 

S.IV.i.15 (790) 

andrahdha. +--+ att 


those virtues and vices Uhat have not begun to yeild 
their results that were accumulated in earlicr lives 
or even in this life before the dawn of knowledge. 


R.IV.i.15 (11.587) 
andrabdlity. «ee ui 


The good and bad decds done earlier; that is be- 
fore the origination of vidya and which have not 
begun to produce their Fruits. 

MLIV.i.15 (IV.29) 

good and evil works that have not begun to pro- 
duce their effect. 
duhkham+ «+++: drabdham (f.29) 


gricf or happiness that has not begun to be expe- 
rienced. 

ATO andrabhya—with no beginning (liberation) 
S.IV.i.16 (892) 


AIAN anfirambhanam—{the Supreme God) 
who has no beginning 


M.[I.iv.t5 (IL. 301) 


SATA andvaranajiana—knowledge which is 
not obscured 


§.1.i.5 (39) 


NA LASYA+ +++ + bhavah (V.M. 107) 


Regarding Iévara, there is no work in the form of 
removal of concealment, because He is mut con- 
cealed. 


an frat anduirbhittasvarupa—onc whose 


essential nature is not manifcst 
§.Liii.19 (176) 


sUfaR_ayT anavishurvan—without any display 
S.IILiv.50 (756) 
jiana--+--- 


That is to say, without showing oneself off by pa- 
rading one’s wisdom, learning, virtuousness, etc. 
like a child. 


R.II1.iv.49 (11.567) 
abhidhiyates «+++ anaviskurvan 


That aspect of child's nature which consists in the 
child not manifesting its nature (viz. pride, arro- 
gance and sv on). 


M.IILiv.49 (II. 342) 

withont exposing. 

faccas +++ +> mantavyam 

It may he thought that the scriptural knowledge 


is to be imported with duc publicity, so that many 
Inay receive it; but such a view should not be held. 


sMTqht: andvritih—there is no return 
S.IV.iv.22 (861) 


SEMYAL + ++: anduritih 


Non-return stands as an accomplished fact for 
those from whom the darkness of ignorance has 
been complerely removed as a result of their full 
illumination and who therefore cling to libera- 
tion as the highesr goal. Even for those who take 
refuge in the qualified Brahman, the non-return 
becomes a fuct only because they ton have that 
unconditioned Brahman as their ultimate goal. 


RIV.iv.22 (11.652) 


non-return, 
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The Lord does not turn His faithful devotees back 
into the miseries of samsara. Cf. the text, ‘He 
who...,’ etc. and ‘Having obtained...’ etc. 


MLIV.iv.23 (IV.122) 
na punaravritih (J. 123) 


The released one does uvt return (to the corpo- 
real existence). 


SPATS, andsramin—one who is outside the pale 
of any stage of life 

S.ILLiv.39 (747) 

R.II1.iv.39 (L557) 


widower and those who have completed the stu 
dent stage and are unmarried. 


area anindriyatuea—heing beyond the ken of 
senses (verbal restimony) 


R.1.1.4 (1151) 


sTfaftrarcar animittatvat — on account of nat be- 


ing the cause (of aggregatc) 
R.IL.ii.18 (11.296) 


Because ignorance etc. mentioned by the Bud- 
dhists as successive causes do not stand in the 
position of the causes to the formation of the ag- 


gregate. 

aPaa: aniyamah —there is no uniformity 
§.1.iii.37 (468) 

sampadayisyate 

Just as the soul, independent though it is as re- 
gards its own perception, yet perceives both good 
and bad without any invariable rule, su also it can 


accomplish both good and bad without any uni- 
form rulc. 


R.1L.iii.36 (I. 373) 


absence of restriction, 


U the individual self is nor the agent of actions 
and if the prakrtiwere the agent of actions, it would 


fullow that as prakrti is common to all individual 
selves, all actions would be for the enjoyment of 
all or they would not be for the enjoyment of any 
onc idnvidual self. 


M.ILii.37 (IT. 195) 


Just as it is not a necessary rule in the matter of 
perception that the soul perceives anything when 
he proposes, so also in the matter of action the 
soul has no absolute agentship. 


BPRAA: aniyamah —non-resuicuon 
S.1I1.iii.31 (665) 


The path of gods should pertain to all the medi- 
tations on the qualified Brahman. 


R.IID.iii.32 (11.495) 


With regard to those who are devoted to all forms 
of worship, there is no restriction to the effect that 
that path is only for those who are devoted to par- 
ticular vidyas. 

M.DIN.iii.32 (117.211) 


There is no restriclion that even of those that have 
attained the direct perception of the Lord, somc 
obtain release and some do not. 


SPR: aniyamah —no rule 
§.IIL.iv.52 (759) 


There is no such rule being applicable to the as- 
pirants individually that a distinction will be cre- 
ated in the resuluing liberation. 


R.IT.iv.52 (11.568) 
non-determination. 
aniyamah 


Of such knowledge uhat has for its result final re- 
lease, the time is not definitely fixed. 
M.IIL.iv.51 (011.348) 


Only in the absence of prirabdha karma immedi- 


ately on casung "Rare body in "A h wisdgm ds 
arest Arcl 


tiver 
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atPrarfeantitory, 


anisladikannam 


obtained, heavenly existence is attained, but if §.11.ii.6 (357) 


there be prarabdha karma there are other lives to 
he lived. 


afrararcaterrer aniyopalvavisaya—a context which 
cannot be enjoined 

§.Li.4 (27) 

taltuGs sree: wsayatual 

Knowledge, whose content is Brahman and the 
self as they really are, is not dependent on any 
injunction. Aluhough in respect of thal content, 
uuperalives etc, are found used, yet as having lor 
content that which cannot be enjoined, they be- 
come blunt like the edge of a razor etc. applied 
to a stone etc. 


Narerees avakasah (P. 489) 
There is no scope of injunction. 
samartha: ++ ++ - ityarthah (V.M. 84; 


He, indeed, who is capable is the agent, the eli- 
gible person, the person enjoined; but where 
there is no capacity, there is no agency, hence he 
is not eligible, and consequently not the person 
enjoined. 

SPR anirukta—inexpressible (Supreme Self) 
§.1.i.19 (57) 

R.IN.ii.4 (II. 426) 

that which is undefined (Supreme Self}. 
SPATS antruddhavyuharupa—u the furm 
of the emanation Amzruddha 

§.11.ii.42 (415) 

aniruddha:+++++ ahankara 

Egoism is called aniruddha. 

stPratitaRasrarreyr anirdharitavisesunirdesa—the 


menuon of a specific attribute in relation to what 
is otherwise undetermined. 


R.Liv.11 (11.126) 
aPmaiarag: anirmoksaprasangah —impossibility 


of release (from the cycle of birth and death). 


artery: anirmoksaprasangah —There is no 
question of getting rid of the objection. 

R.U.i.2 (11.224) 
nirmokso: +--+ >: durnivarah 


Icis not possible ro get over the objection founded 
on the invalidity ofall through mere argumrenlauon, 


M.11.i.12 (11.23) 
conangency of no release 


RATT anirvacaniya—that which cannot be 
determined 


S.ILi.27 (336) 

SAHA anilayana—thar which is unsupported 
(Supreme Self) 

RIL. ii-4 (11.426) 

MPF anivritimabsence of cessation. 

R.Li.1 (if) (1.19) 

If avidya dues not cease to exist there would be 
no linal release. 

PEt anislaphala—undesirable fruit 

R.IV.i.14 (II. 587) 


Even the fruit of meritorious deed is undesirable 
for one who is desirous of salvation. 


SPBPTRTTTETAITT anistaviharabhavabhiprayva— 
a text, the pulport of which is to declare the ab- 
sence of the (two kinds of) undesirable modifica- 
tions 

R.0. iii. 18 (I. 358) 


the change of essential nature and the contrac- 
tion and expansion of knowledge. 


atrareentomy anistédikarinam for those who 
have not performed sacrifices 

§.1I1.i.12 (546) 

yathaivas++++> gacchant: iti 


Lunar world is mentioned in the Upanisads as a 
goal cven for those who have not performed sac- 
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rifices. The textis ‘wl those who depart from this 
wuiid, reach the moon’. 


R.FIT.i.12 (11.416) 


those who do not perform religious and othcr 
works of meritorious nature. 


Chose who do not perform what is enjoined and 
those who perform what is prohibited, both these 
are indeed performers of sinful deeds, and they 
are those who do not perform religious and other 
works of a meritorious nature. 


M.II1.i.13 (101.34) 
ucyate (J. 35) 


those who do not perform sacrifices aud who du 
unrighteous deeds. 


sarva apiani (Rg. 35) 


ignorant to the core 


SNM anisa- prakrti 
R.1.iii.4 (11.4) 
anifaya ++ -- prakriya 


under the influence of prakrti which forms the 
material world of enjoyment. 


SPAT SATAN anisvara apehsatvat—with refer- 
ence to those who do nat admit the existence of 
the Lord 


M.Lii.17 (1.199) 


HT cnu—following 

R.IV.ii.2 (11.594) 

All the senses lollow the sense of speech. 
MLIV.ii.2 (FV.40) 

in due order. 


From the scriptural text it is clear that all the gods 
are in due order withdrawn. Cf. the text, ‘Into 
fire...,’ etc. 


arandur anukarsana—rcference 


§.1.ii1.8 (156) 


WH unukilam—agreeable 
pleasure alone is what is agreeable. 
R.1.i.1 (ii) 1.99) 

M.IV.ii2 (IV.40) 

In due order. 

svantyamya anusarena (J. 40; 


In accordance with the relationship between the 
controler and controlled. 


aga: anukrieh —acting in accordance 
S.Liii.22 (181) 

anukaranam anukrtih 

‘acting in accordance’ means imitation 

yadetat+ +++: iti anubhanam 

This shining in limitation, as implied in ‘Every- 
thing shines...,’etc. 

R.L.iii.22 (11.48) 

on account of the imitation 

tasyasssess samyam 

The individual soul free fram bondage, resembles 
that dakaraikasa which is the Supreme Brahman. 


To resemble is to become similar to the Supreme 
Self. 


M.Liii.22 (I. 279) 


‘The text, ‘Alter Him...,’ etc. shows that the act of 
shining in the sun etc. is an imitation of the Lord’s 
shining. 

ARAN wnukramanda—relevant to the context 
S.ILiv.6 (502) 

arate anugate—movement 

R.11Li.5 (IT. 218) 

tnupravesa—e ntry 

ATM, anugamai—because itis comprehended 
§.1.i.28 (83) 


SATUAM + sss anugantum Sakyate 
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STyTOTeTaT 


All texts can be understuod only if the Supreme 
Brahman is resorted to. 


M.1.4.28(1, 148) 

recurrence, 

anuvrtich abhyisat ({ .148) 

the charactcristics (of the Lord) are repeated. 
LOTTA anugunasarira- such hodies as arc fit 
for the enjoyment of their particular effecrs 
R.1.i.4 (1.147) 


sft anucchilti dharma—atuibutes which do 


2 


not dissociate 
S.Liv.22 (266) 


PAREN anujidpartha@rav—injunction and pro- 
hibition 

§.11.iii.48 (484) 

nynisumiyam: +++: loke 


‘One shall sacrifice an animal to Agni and Soma’ 
isan injunction. ‘One shall not injure any being’ 
isa prohibition. So also in common life there are 
examples. 


R.IL iti.47 (11.383) 
‘permission and prohibition’ 


Permission tu study and to avoid the study of the 
Veda etc. (for dillerent adhikarins). 


M.IL.iii.48 (17.205) 
activity and release. 
para ++: sambandhat 


In the case of the soul, activity and release result 
from the command ol the Lord. The soul is able 
to act when permitted to do so by the Lord and 
from the Lord he obtains release. 


ATA anuithana—the fall from which there is 
no Lising up aguin 

M.IV.i.14 (IV.28) 

anutthdnapate pratyasanne (J. 28) 


when the fal! from which there is no resurrecdon 
is near at hand. 


anugunasarira 3 


STITH: 


WEA anudatta—low-pitched 


§.1.iii.28 (194) 


e 


ATET anuddharsa—non-exultation 

R.1.i.1 (1.64) 

Excessive merrimentis the gladness dcrived from 
the opposite of those qualities which give risc ta 
mental dejection. The contrary is non-exultation. 
Excessive joy alsu is obstructive to meditation. The 
scriptural authority is, “'ranquilled in...,’ ere. 


ara: 


~~ 


§.Li.16 (53) 
lalras cree upupucyale 


anuppatteh 


anuppattel, —because of illogicality 


The deliberation before the creation of body etc., 
the non-difference of the things created from the 
Creator and the creation of all the modifications 
mentioned in that text cannot be jusrifiable for 
any one other than the Supreme Self. 


R.Li.17 (1.231) 
because of inappropriateness 
tatha---+-+- upapadyate 


Because it is not possible for such an individual 
sell to have unconditioned omniscience. 


M.1.i.16 (1.107) 
on account of impossibility 
7 upapadyate 


Release is impossible from the knowledge of any 
other thing than the knowledge of Brahman. 


ATTN: unupapatieh —because of unintelligibility 
§.Lii.3 (99) 


It is Brahman alone that is possessed of qualities 
of being identified with the mind and so on. The 
individual soul cannot have those quulities. 


R.1.ii.3 (1.294) 
jivasyas +++ ++ upupadyale 


Because even the slightest trace of the smallest 
modicum of rhe ‘Rar. under re TCL 
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not appropriately be predicated in relation to the 
individual sclf. 


M.Lii.3 (1.166) 
anupapatteh 


It is impossible that one and the same individual 
could be in all che bodies (at the same ume). 


ATW: anupapatieh—owing to the unintelligiblity 
S.LLii.1 (350) 
alah: + +++. bhavati (351, 


Accordingly, by reason of the impossiblity of de- 
sign as well, the insentient pradhana should not 
be inferred to be the cause of the universe 


R.I.ii.1 (11.277) 


The predhana is not the cause of the world be- 
cause of the impossibility of the fashioning of the 
world by pradhana without being presided over 


by the Brahman. 
M.IL iit (11.64) 
acelanasya+ +++: anupapatieh 


because lifeless matter is incapable of any inde- 
pendent activity. 


ayaa: anupapatieh —because of untenability 
§.1L.ii.32 (403) 
vyavahirah 


We do not lind any logic in the Buddhist view. 
Hence also all behaviour based on the Buddhist 
scripture is unjustifiable. 


R.UL.ii.30 (11.304) 
on account of its being inappropriate 
sambhavati 


The theory of tie Madhyamikas that all things are 
nothing is not possible, because it is altogether 
inappropriate. 


M.ULii.32 (11.104) 
because of unintelligibility 


pramanas sere: gvahyah 


The theories which are unsupported by all au- 
thorides and opposed to Srut, smrtt and reason- 
ing cannot be accepted. 


WT: anupaputheh—on account of illogicality 
§.IL.iii.9 (436) 
sanmdtram: +--+: anupapatteh 


Brahman, being mere Existence, cannot certainly 
originate from that pure Existence itself. For in 
the absence of some distinguishing feature a 
causal relationship cannot he reasonably main- 
tained. 

RLILiii.9 (I. 343) 

on account of inappropriateness 

anupapalteh 

The whole world which is other than Brahman 
and which consists of the principles heginning 
with the avyakta ctc., cannot he possibly shown to 
be non-originated, since its being an effect is 
proved by the scriptural text; non-orgination in 
their case is inappropriate. 

MLILiii.9 (UL. 132) 


because it is impossible 


tadvyatirihtasva- +--+ 


adrstatvat 

For sat (being) does not originate from asat (non- 
being), for such a case has not been in the range 
of observation and therefore it is impossible. 
ATTY anupamrdya—without destroying 

§.11.if 26 (391) 

Mr srres bhavati 


The effect cannot arise without destroying the 
cause. 


M.I.lv.24 (1.386) 
on account of not being in conflict. 


Agreeahly to the argument and the illustration 
given in the text, ‘Verily...’ etc., the same Lord is 
to he taken as necessarily denoted by prakrt. 


TTI anuparodhat—so as not to contradict 
(the proposition and the illustration) 
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S.Liv.23 (268) 


Brahiaan has to be admitted as the material cause 
as well as the efficient cause, so that the proposi- 
tion and illustration may not be contradicted. The 
proposition is. ‘Now then...," etc. The illustration 
is, ‘O amiable one....’ etc. 


R.Liv.23 (11.159) 

evamevas ++ +++ uparudhyete 

Because there can be no scultification of the 
proposition and of the examples illusuauive of iL, 
The proposition, is, ‘Did you ask...,’ etc. Example 
is, “just as..." Elc. 

sretal anupalabdhi—not being seen 

S.1Li.2 (286) 

Ndi +++) upalabhyanie 

They ave not met with either in the Vedas or in 
common experience. 

R.ILi.2 (17.112) 

Manu aud others celeberated in the scriptural 
texts, did not see uth in the way of Kapila. 
M.1.i.2 (11.5) 


(from want of realisation) of other possibile re- 
sults declared in other s7ztis. 


STATS: anupalabdheh—on account of the non- 


perception 


§.I1.i1.30 (401) 


It is precisely owing to the perception of objects 
that a variety of mental tendencies correspond- 
ing to the diverse objects arise. But how can a va- 
riety of tendencies arise when no object is per- 
ceived? 

R.ILii.29 (11.304) 

upalabdhih 


Knowledge. which is neither related to a subject 
nor rclated ta an object, is nowhere found. 


M.IL.ii.30 (11.102) 
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Wa: anubandhah 


hecause the world is not so perceived. 

Nasr eres abhavat 

The world is not a mere mode of mind, for no- 
body has perceived it to be such in his experience. 
aryraerd anupasamharia—that which cannot he 
included 

R.111.it3.23 (11.484) 


SET cnupahite—unconditioned (unassociated) 
R.ILi.2) (U.262) 


BMT anupadeya—not to be accepted. 
RIi4 (1.141) 


orqarher anupadhe—not the limiting adjunct 
S.Li.17 (57) 

M.11.iii.50 (11.209) 

unconditioned 

Individual self is Uie unconditioned reflection of 
the Supreme Being. 

Mara anupravisya—entering (the mother} 
M.1LL.i,29 (LLU.66) 

yonicr ++: pravesa ({ 67) 


entering the mother's body. 


SLT anuprasakte—sub-incidental (discussion) 
R.Liii.40 (11.84) 

ATTA anwhandha—prominent means (devotion) 
MALL. iii.51 (I1.248) 

by means of cevation ete. 

Hanigurubhakusca (Rg. 250) 

devotion towards Lord Ilari and the preceptor. 
ATTA: anubandiach—the connection 
§.111.iti.52 (697) 

ae res angatval 


A number of attributes of the (manascit) sacrifi- 
cial Gre are to be imagincd in the meditation and 
the mcditation is linked up with that fire. 


Rarest Archiver 


arya: 


R.1M.iii.50 (17.521) 


anubandhadibhyah 


manah 


The manaseit ritual and others are attached to 
Agnirahasya in closc proximity to the fire on the 
brick-altar. 


M111. i9i.54 (111.255) 
Snehale sree in 


The intense love which proceeding {rum a knowl- 
edge of His greatness becomes the ue between 
the Lord and the soul aud is called devotion. 
ATMA: anuhandhadibhyah—because of con- 
nections 

S.ITL.iii.50 (695) 
sampal phalo. +++ +: anubandhah 


All the subsidiary acts presupposed in a rite are 
linked up here witli ine modes of the mind etc., 
in the text, ‘They....’ etc. This linking up has 
knowledge as its result. 

R.TI.iti.48 (11.520) 

through the subsidiaries etc. 

anubandhah+ +--+ - ityadind 

The subsidiaries are the subsidiaries of sacrifices 
such as vessels, hyinns to be sung, texts to be re- 
cited, etc., 

WINE anubhava—experience 

S.Li.2 (11) 

laukiha. +++: yuktya (P. 80) 

This is established in the wordly experience. What 
is the use of reasoning: 

siddhe+ +++ +> anubhauah (P. 421) 

Expcricnee means full contact with an existent. 
lohasiddhah (V.M. 16) 

well-known in the day to day world 

sahyatkarah (V.M. 52} 
Experience is a particular psychosis of the inter- 
ual organ, viz., the intuition of Brahman. 

R.Di1 (L114) 


antakkarana+ +++ ++ 


ae 


anubhiuya 


visayatvat 

All experience relates to objects which are quali- 
ficd hy some attributes or other. 

anubhavah dtmasphuranam (S.8 116) 

Experience is awareness of the Self. 

M.IV.i.16 (IV.30) 

enjoyment 

moksa anubhaniya (J. 30) 

For the enjoyment of enhanced bliss in releasc. 
HINARI anubhavarudha—matter of experience 
(result of knowledge) 

§.IL. iv. 14 (726) 


ATTA anubhana—shining in accordance with 
another 


§. Liii.22 (181) 


WTAE anubhavyatva—being an object of con- 
sciousness 


R.Li.t (7.135) 


MELT anudhiititvea—essential nature of con- 
sciousness 


R.Lil (1.134) 
anubhititvvam: +--+ va 


The essential nature of consciousness consists 
therein that it shines forth, or manifests itself, 
through its own being to its own substrate ar the 
present moment. Or the essential nature of con- 
sciousness is instrumental in proving its own ob- 
ject by its own being. 

WPYet AST anudhiti svaripa—(Brahman) whose 
essentual nature is experience. 

R.1.i.1 (ii) (1.17) 


ATW anubhiiya—after having suffered 
§.1I1.i.13 (546) 


Those who have not performed sacrifices etc., 
enter into the place of Death und suller the tor- 
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menss of hell in accordance with their own mis- 
deeds. 


R.TILi.13 (11.416) 


Alter experiencing, under the command of Yama, 
the god of Death, the pains inflicted by him. 


M.111.i.14 (11.36) 
samyamane:ss++: avarohah 

Those who have not performed sacrifices etc. 
undergo punishment dealt out by Yama in hell. 
arate: anumatih —conscnt 

§.I.iv.14 (725) 


hurvan- +++: drastavyam 


From the text, ‘By doiny...,’ elc., itis to be under- 
stood that the approval of performing actions is 
accorded only by way of eulogizing knowledge. 


R.II.iv.14 (11.543) 

Wass res iyam 

As the passage, “Through the...,’ etc. occurs in the 
context relating to vidya, that permission given 


for the performance of acUons at all mes has in 
view Ue glorification of vidya. 


M.IIL iv. 14 (TH.298) 
anumaiih —concession 
yathestacare anujtiimatram (J. 299; 


only permission Lo do whatever one wants Lo do, 


ALY anumanir —a passive guide (of the indi- 
vidual self) , 
R.ILii.3 (11.283) 


the Supreme Self 


art anumanam—indicatory mark 
§.1.i1..25 (133) 


‘Salutation to Him’ etc.—this form mentioned in 
the smrti is an indicatory mark (to teach that 
vaisvdnera means the Supreme Lord). 


R.Lii.26 (1.341) 


Inference 
itthambhutam+ +++ +> syat 


The form of vaisvanarawhich is recogniscd, forms 
the basis of a logical inference that vaisuanara is 
the Supreme Self. 


M.1.ii.25 (1218) 

Inference 

asrilah 

From the smrti passage, ‘I became...,’ etc. it can 


be inferred that itis the same Lord who is spoken 
of in the Sruii also. 


art anumdnam—inferred principle (pradhana) 
RIL ii.1 (I. 279) 
anumiyate: +++: anumanam 


The inferred principle is that which is arrived at 
by the lagical process of Inference. 


M.111.ii.24 (111.127) 
Inference 


People other than the wise can understand Brah- 
man who is very subtle, only through Inference. 


STAT A unuminipeksa na—there can be no 
reliance on Inference 


§.1.1.18 (57) 

na apeksitavyam 

The insentient pradhana, fancied by the Sankhyas 
through Inference is not to be relied on. 
R.1Li.19 (1.134) 

There can be no reliance on Inference. 

atahs + +++. prattyate 

Icis understood that that self of bliss which cre- 
ates the world does not require connection with 
non-sentient matter called anumantha (Pradhana). 


M.1.i.18 (1.115) 


Absolute reasoning is not to be sought. 
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arafrars 


The text says nat Une conviction about Brahman 
can neither be brought nor taken away by reason- 


ing. 

aia anunamana—that which one infers (pra- 
dhana, 

§.1.i.4 (34) 

pradhdnams sss +: anumana siddham (V.M. 100) 


Insentient Pradhdna, the material cause of the 
universe is proved by Inference. 


areata anulomapratilomakrama—direct 
and reversac arders 

S.LLiii.15 (444) 

ATA enuveko—the hymn 

§.1.i.22 (70) 

ATAS anuvide—restatement 

§.11.iii.40 (472) 

R1i.1 (1.53) 

Srotavyuhs sees praptateat 


The clause ‘the Self is to be heard’ is a restate- 
ment. That is a mere reference to what is already 
established by other means; for a person who had 
read Uhe Vede observes that it contains instruction 
about matters connected with certain definite pur- 
poses, and then on his own account applies him- 
self to a methodical hearing in order definitcly to 
ascertain these mattcrs. 


MANLAUYAs +s vidhiyate 


The clause ‘the Self is to be reflected upon’ is a 
mere restatement of reflection which is known as 
a means of confirming what one has heard. 


afar anuvitta—understood 

M.Li.7 (1.78) 

jnitah —known (Rg. 80) 

aifag feaarta anuvidya vijanatiHaving discoy- 


ered (Him, the Supreme Lord), Ict the individual 
soul know. (i.c., meditate). 


R.Li1. (1.53) 


anumimfana 410 


ATTA, 


HTIMSNAT anuvriiakaraia—continuance of a 
certain gencric character 


R.Li.1 (1.118) 

sTyahrafraes anuvritibuddhibodhya—objects of 
the idea of persistence (cause and genus) 

R.Li.4 (1.156) 


anusavavan 


AAT anusamsana—tcaching 
S.Liv.14 (251) 


WARM anusaya—residual kanna 
§. 11.1.8 (540) 


Some say that the residual karma is that portion 
of the results of work, conducive to heavenly life, 
which is left over after enjoying heaven, like wa- 
ter sucking to an empded vessel. 

tasmate sss: anusayah (541) 


By residual karmas are meant those other results 
of actions which are culculated to produce effects 
in this world and which will stand over after expe- 
riencing the result that were to fructify in heaven. 


SPAN anusayavan—in dividual soul, in associa- 
tion with the residual kanna 

S.TILi.8 (539) 

ANUSUYUUVEN avarohants 

When the results of those works, for the. enjoy- 
ment of which the soul had ascended to the Iu- 
nar world, get exhausted through enjoyment, then 
the watery body that had been produced for that 
soul for enjoymenctin the lunar world gets evapo- 
rated and then the soul returns with the residual 
karma itself, 

R.IILi.8. (11.413) 

one who has the balance of auctions after enjoy- 
ment Gindividual suul). 

(anufaya is that action which remains over after 
thar which is enjoyed). 

M.ULi.8 (111.14) 
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TTITAT anusasuna 41 arqeyia anusmrti 
the soul, with remainder (of works) The man of vidya progresses by following the rays 
bhuhtasesa of the Sun, 


(the soul) having been left with a remainder of 
what it has enjoyed. 


SPARTA anusdsana—teaching 
§.L.iii.8 (157) 


SWYTF anusanga—a word supplying an cllipsis 
R.11.iii.4 (11.342) 


st anustheam—vo be practised 
S.IIL.iv.19 (729) 
anustheyam- +++: 


Badarayana is of the opionion that like the house- 
holder’s stage of life, other stages of life have also 
to be resorted to on account of their reference in 
the Vedas. 

R.II.iv.19 (11.544) 

grhasthas ++ +>: manyate 


Badarfyana is of the opinion that like the house- 
holder's stage of life, other stages of life have also 
to be followed in pracuce. 

M.IILiv.19 (TII.305) 

an act that is permiuwed 


anustheyananr neuritih 


The act or omission at will on the part of dhe wise 
is only with reference to some of the permitted 
duties. 


SUA anusaumdhana—recollection 
§.Liii.30 (199) 

R.IIL.ii.33 (10.453) 

(1) meditation (with regard to Brahman) 
(2) recollection IV.i.3 (11.575) 


arqarit anusan— one who follows 
§.IV.ii.18 (824) 


QUISESENA > 12 


R.IV.ii.17 (11.609) 
TUS es ati 
The man of vidya goes up only by following the 
rays of the Sun. 
M.IV.ii.18 (TV.63) 
nishkramali ss es 


Following the rays, the wise departs. The Pautra- 
yana text says, ‘A thousand are the rays of the sun, 
which are spread through these veins, onc of them 
which is white and is called susumna and is the 
way leading to Brahman. The wise man penetrates 
susumnd and by rhat light he goes out. 


MTEHA anusmi—remembrance 
§.111.ii.9 (576) 


The person who gues to sleep, when he wakes up, 
he is the sane person. Lf the person waking up be 
different then there should be no memory of what 
was perceived earlier, which proposition is con- 
trary to what is evident in the recollection, ‘I saw 
this on the previous day’. For, somcthing secn by 
one cannot be rememhered by another. 


R.11.ii.9 (11.432) 


The individual selfs recollection of Himself is 
thus, ‘J, rhe waking person, am the same as I who 
was asleep’. 


M.ITT.ii.9 (IE1.92) 
smrti conforming to srute. 


The smrtz ‘And He...,° ete. 


aTqTeqt anusmyti — remembrance 
MLIV.ii 17 (TV.60) 
memory of the path 


for the wise people, al the Ume of departing. 
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aye: 


anusmrteh 42 


WT 


anria 





STH: anusmrteh —on account of being medi- 
tated on 


§.1.ii.30 (138) 
pradesa--++-- anusmaryate 
God is said to be spatially determined because He 


is meditated on by the mind inhabiting in the 
heart which is spatially limited. 


R.Lii.31 (1.348) 
manvate 


Badari is of the opinion that it is for une purpose 
of meditarion (on Brahman). 


M.I.i1.30 (1.227) 


because of remembering 


Various hymns cnjoin that Brahman is to be 
recognised in fire etc. 


ayer: anusmrteh—on account of remembrance 
S.11.ii.25 (389) 
anubhavam:+- +++ - anusmrtih 


Remembrance means recalling to mind sume- 
thing after its perception. That can happen only 
when the agent of perception and memory is the 
same; fur one person is not secn to remember 
something perceived by another. When the Ni- 
hilist asserts all uhings to be momentary, he will 
have to assert the perceiver also to be momen- 
tary. But this is an absurdity because of remem- 
brancc. 

R.IL.ii.24 (11.300) 

anusmaranam:+++++ pratyabhipiayaie 
Recognition is the knowledge relating to things 
already experienced. It is knowledge leading to 
suhsequent remembrance. All uiings which were 
perceived in the past are recognised thus, “This 
(which is seen now) is that indeed (which was seen 
before).’ 


M.ILii. 25 (11.98) 


‘That very thing is this'—so does the recognidon 
arise of everything previously cognised. 


WF anitdya—having restatcd 

$.1.iii.42 (220) 

SETA anusméveit—that which is nat possessed 
of power to remain unperceived 

MLIV.ii.11 (IV.54) 

atha- sss) pasyant 


That which is not possessed of power to remain 
unperccived comprises #rukrii und other intclli- 
gent heings which they do or du not smell, see, 
hear ar perceive. 


ST anrta—unreal 

§.Li1 (2) 

yusmadarthah (P. 23) 

that which is connoted by the ‘thou’ (that is the 
insentient world) 

buddhindniyadehadi (V.M. 10) 

the untrue are the intellect, the organs, the body 
etc. 

R.1Lil (ii) (1. 38) 


that which is untrue 


The word aarta deuvles what is not rta. The word 
rtaexpressess karma o1 fruits of action. Riais that 
karma which is free [rom attachment to fruits, 
which consists in the worship of the Highest Per- 
son, and the fruit of which ts the attainment of 
thar person, Anrta is the karma which is different 
from rta and has samsare lor its result and is op- 
posed to the attainment of the Brahman. 

M.L.i.1 (1.40) 

the world 

Visnu sce: jagatah (J. 42) 


world other rhan Visnu 
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HTT We aftgr anehaharmaphala anubhava 
adhisthana —base for experiencing the results of 
various works (body) 
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§.ILii.1 (351) 


STARRETT TTT anehakalpananupapali—inap- 


propriateness of assuining many (individual souls 
to be the creators of the world) 


R.Li.3 (1.128) 


arte fare bean FRM anckakarakavisistaiha kriya 
R.Li.13 (216) 


One single action denoted by the verb is made 
out to be simultancously associated with differ- 
cnt works which are in more than one karaka case. 


(e.g.tet him cook the rice in a vessel by means of 


fire-sticks). 

AAW anckatvaprasakti—contingency of the 
plurality (of Brahman) 

R.Li.2 (L108) 


STRAIN anakadehadananyaya—in accoi- 


dance with the process of entering several bodies 
S.LL.iii.32 (668) 

In accordance with the process of entering sev- 
eral bodies. 


sre TAIT: anehapratipaiith —assumpuon of 


many bodies 

§.Liii.27 (187) 

R.1.iii.26 (11.60) 

anehar sree pratipatteh 

Manifold adoption of bodics is scen to he pas- 
sible in the case of certain heings. The assump- 
tion of scvcral bodies at the same time, on the 


part of beings endowed with special powers such 
as Saubhari is seen. 


M.Liii.27 (1.300) 
hecanse many attained. 


anckesAm > +--+ darsanit 


aneka.,.....adhisthanu 43 


arrarera 


anekfrthatua 


For in the past many attained the state of being 
gods. In the text, ‘Many attained...,’ etc. 
arentrgy anekalinga— haracteristics of many. 
§.1i.28 (82) 
mukhyapranalingani (VM. 146) 

= 
Characteristcs of vital force, individual being, di- 
vine soul, and the Supreme Brahman. 
TAHA anchavidyasthAna—inumerable dis- 
ciplines 
S.Li3 (13) 
works on mythology, logic, discussion on religious 
and social duties, Siksa, Kalpa, Vytkarana, Nirukia, 
Chandasand Jyntisam. 
dasa Vidyasthinani (V.M. 56) 
Mythology, reasoning, enquiry etc. are the ten 
disciplines. 


arrafayrantahypenratiireanreqear anehavisesana- 
visistatharthabhidhana vyutpattimdcnotation of one 
thing distinguished by several attributes (Brah- 
man). 


R.Li1 (1.188) 


WIHT anekitmuku—composite by nature (Pra- 
dhana) 


§.1..4 (36) 


SAHTAMS anehitmanida—the view that the souls 
are many 


S.Lii.8 (104) 


SHA anchanta—indeterminateness 

§.11.i1.33 (406) 

STRATES aT anckarambhakaivantyama—rule 
about a multiplicity (of materials) producing an 
effect. 

§.IL.iii.7 (433) 

arpa anekarthatua—to assume different mean- 
ings for the same word (in the same context) 


§.Li.7 (44) 
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art 


anevam 


ara: whABTATA, 


antah prabthanat 





ama anevann—differendy 

§.1ILi.8 (537) 

anusayavantah avarohanti - ityarthahWhen the 
souls come down with their residual kanna, they 
do so along the path followed by them while go- 
ing up, as also differegtly, Just as they had gone, 
they come down in the opposite manner. Again 
from the ommission of night etc. and the addi- 
tion of cloud ete. it follows Unat Une course of re- 
turn may be dillerent as well. 

The term anevam means, in the opposite manner. 
R.ILL.i.8 (11.415) 

otherwise (than by the path of ascent) 

M.OLi.9 (11.27) 
‘gamana‘s:+++: agamanam’ (j.17) 

the soul descends by the route, different from its 
going. 

SPAT anevamvit—one not knowing dhe Lord in 


a proper manner. 
M.TV. i.16 (IV. 30) 


sPreaas anaikintika—to he of varicd character 
(effect of knowledge) 


S.ILL.iii.32 (670) 
R.11.ii.31 (11.309) 
to be of varied character (whole complex of 


things) 


sara anaikantya—reasoning becoming too 
wide 

R.Li.1 (ii) (1.21) 

anaikantyam 


In the syllogism of the prima lacie (Advaitins) if 
the reason does not prove the antecedent exist- 
ence of positive non-knowledge, it is loo general. 


aed: antah —the one inside 
§.1.i.20 (63) 


The purusaofwhom the Upanisad speaks thus: ‘He 
who is the sun, He who is in the cyc’ must be God 
himself and not any transmigratory soul. 


R.1.i.21 (1.238) 
antaraditya:----- paramiatmaiva 


The person who is within the sun and the cyc is 
the Brahinan. 


M.1.i.20 (1.117) 

visnureva 

the one declared by scripture to be within is but 
Visnu., 

ata entoTent antahkaranadharma— attribute of 
the internal organ. 

§.Li.1 (5) 

tatha-- +--+» adhyavasayadin 


Attributes of the internal organ like desire, resolve, 
douhr, determination. 


tatha.----- dharmagrahanam (P. 201) 
the dharmas (attributcs) of the mind — desire etc. 
late pies +++: sankalpadin (V.M. 25) 


desire, resolve ctc. which are attributes of the in- 
ternal organ which is cven more intimate. 


SAAT aniahkaranavikara—modification 
of the internal organ 

R.Li.2 (1.130) 

WTR: antahprakasah—Those to whom Brah- 
man shines (reveals Himself) within 

M.IV.iii.16 (IV.89) 


The seers see Brahman within their sclf. 
SATB, antah prabihanat —hecause of abid- 
ing within, 

M.Lii.26 (1.219) 


yenarrrres pratiyate 
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TIT 


antara 45 


antaratman 


ARTA, 





From the texts, ‘By whom...’, etc. and ‘There- 
fore...,’ etc., the location within of Vatsvanura as 
the digester seems to be meant. 


SAAT aniura—the one inside. 
§.1.ii.13 (112) 
paramesvura> +++: ati 


God himself is taught in the conrext as the heing 
in the cyc. 


R.1.ii.13 (1.307) 
i abhayam 


The Chandogya declares, “The person who is seen 
within the eve—IJe is the Self, that is immortal.’ 


antavas +++ paramaima 


He who is to be declared within the cyc is Brah- 
man. 


M.Lii.13 (1.187) 


The person (enjoying bliss) within. 


The person enjoying bliss within the cyc is Visnu 
only. 


WAC antara—(smallest) interruption (in the 
meditation) 


R.ID.ii.4 (11.426) 


SANT untara—in between 

§.1Liii.15 (444) 

layuh res ” upasamgrahyau 

In the Atharva Veda, under the topic dealing with 


creation, senses are enumerated in between the 
self and the elements. 


R.LL.iii.16 (11.349) 
between (breath and the element). 
lath- sees pratiyate 


Knowledge and mind which are mentioned be- 
tween breath on the one side and the elements 
on the orher. 


M.1.iii.15 (U.154) 


without 

(knowledge and mind). 

SAT antara—inmost entity (one’s own self) 
S.I1L.iii.35 (675) 

R.1.iii.35 (11.502) 

antara----++-> Gimanah 


What has been mentioned as being within all (in- 
ternal self of all) is the individual self. 


M.U1iii.36 (01.218) 
in between. 
pranadapi------ vidyate (J.219! 


some one between prana and Brahman. 


STANT antara—one standing in between two stages 
§.IIL.iv.36 (745) 
andsramitvuenn: +--+: adhikriyate 


A person standing in between two stages (like wid- 
owers and others) is also entided to knowledge, 
because the Upanisads speak of Raikva and Vaca- 
knavi who were in similar circumstances. 


R.LLLiv.36 (11.556) 
in the case of those outside. 
vidhuradayah 


with regard to those who are outside the sanc- 
tioned stages by life, namely, widowers and oth- 
ers (like those who have completed the student 
stage and are unmarried). 


M.IT1.iv.36 (111.322) 
berween the two. 
Samyagjridina: +++: - api 


in the case of those who are hetween those eli- 
gible for right knowledge and those eligible for 
wrong knowledge. 


WATT aniaraiman— indwelling self 


S.Liii.25 (186) 
R.Lii.5 (L295) 
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aTareeaifer: 


(He who is within) the individual soul. 


The individual soul is pointed out by the word 
antaratman, which must be regarded as having the 
locative case-ending. 


Maratea: antaryotih—the self-effulgent light (the 
Supreme Sell) 
§.1.iii.42 (218) 


ward wa: antardrstayah—those who perceive 
within the body (the self) 


M.LUI.iii.42 (01.251) 


Some of the persons who meditate, have the sight 
of the Supreme within thcir self. 


T, antarbhavat—hecause of getting in- 
cluded (in all) 


§.1.iii.53 (489) 
Vibhutva- +--+ antarbhavanti 


Since al] the individual souls are equally omni- 
present, they become included in all the budies. 


R.ILiii.52 (11.385) 

on account of being within. 

upadhindm:--+-+- bhavat 

All parts of the Brahman are included in all the 
limiting conditions. 

M.11. iii.53 (11.213) 

because of being included. 

TS apeksatuat 


It cannot be said uiat even in different places like 
heaven, hell, earth and other places, the unseen 
principle (adrsia) would have to be accepted. 


araurant antarbhavat—because ol the etry. 
S.IILii.20 (588) 
CURM sre anlarbhaval 


Brahman, retaining Its samencss, seems to con- 
firm to such characteristics as increase and de- 
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areas, 


crease of the limiting adjunct (bedy), owing to Lts 
entry into such an adjunct as the body. 


R.IH.ii.20 (11.439) 
due to abidiny within. 


antaryamin 


{in relation to the Supreme Brahman, who has 
occupied places like the earth etc.) 


M.LLii.20 (111.120) 
included 
Bramhadinam — antarhnaduat 


exalted souls like Brahma and others are included 
under the category of the devoted. 


areratfiry, antaryamin—inner ruler 
§.1.i.21 (67) 
adityadi-+---- 


isuarah 


God exists as an entity different from the indi- 
vidual souls identifying themselves with the bod- 
ies of che sun etc. He is the inner ruler. 


R.Liv.1 (11.100) 

the Supreme Self. 

M.Lii.13 (1.187) 

the inner guide (the Supreme Lord) 
antares see: vaslusu 


In the Mahdadkaurma it is said, ‘It is with reference 
to the Lord of lords that directs form within, that 
the words, ‘I’, ‘He’ and ‘Thou’ are used. All words 
are used to denote the Lord within, though the 
things themselves may differ. 


IH.ii.12 (01.103) 
mitlarupi—primordial (fj, 103) 


array, cntaryamin—the internal ruler 
§.1.41.18 (118) 


uatha antaryamin s+ na anyah (119) 


The internal ruler, heard of in the divine and 
other contexts is the Supreme Sclf and none elsc. 


hascit- +--+ - antaryaimi 
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Saag ches antavatphalatua 


47 


TATMNTAT == andhaparamparinyaya 





The one who resides inside and exercises control 
is the inner ruler. 

antaryamana:++++: pravrttah 

Etymological sense is ‘controlling from inside.’ 
RI.i.18 (1.316) 
tadevam:----- vadants 


The internal ruler spoken of in the passages sev- 
erally named adhidaivata, ad/aloku, etc. is the Brah- 
man. He who is declared to be the internal ruler 
in the scriptural passages is that Narayana who is 
free from all sins and is the Supreme Self. 


M.Lii.18 (1.201) 

the internal ruler. 

Visnurera—Visnu only (j.202) 

WAIHAA antavatphalatva—finitude of the re- 
sults (of the warks) 

S.Liii.14 (168) 


WAAR antavatvam—finitude 

§.IL.ii.41 (413) 

Whatever in this world has any limitation in nuim- 
ber or dimension has an end. Similarly pradhana, 
purusa and {Svara all Uiree are circumscribed in 
number if dimension must have an end. 
R.IL.ii.38 (11.315) 

Pasupatch antavatvam 


If Pasupati is taken to possess adrsta, which is of 
the nature of merit and demerit, then like the 
individual self, He will have an end. 


M.11.ii.41 (11.112) 
the state of being conditioned 
dehavatue antavatuam 


If PaSupaui should have a body, then existence 
would also be limited. 


srqaearer weratat ‘anlavadevasya tadbhavati— 
‘that work of his has an end’ 
R.1Lil (1.38) 


ilyanena Jnana: ++-+ +: bhavatr (S.5. 38) 


Ry the above text, it is said that the actions with- 
out knowledge perish, though they are multifari- 
ous and performed over a long period. 
SATAN antyapramanea—couclusive means of 
valid knowledge 

§.11.i.14 (313) 

saa aaa antyavarnapratyaya janita- 


paripaka—that which attains full maturity on the 
apprehension of the last letter. 


§.1.i1i.28 (193) 


arafagra antyavisesa—prescnce of an ultimate 
uisesa (inherent differentia) 


§.I1.iii.53 (490) 


arearattert: antyavasthiteh —because of the per- 
manence of the ultimate size. 


§.11.41.36 (408) 

apica+ + sees Jainath 

Jains hold that the ultimate size attained bya soul 
on the eve of liberation becomes permanent. 


R.IL.ii.34 (11.311) 
fivasya ee ee we 


The linal dimension of the self is found in asso- 
ciation with the condition of final release. 


M.11.ii.36 (17.108) 


Even on the supposition that the size occupied by 
the soul in the final stage (released state) is per- 
manent... 


andhagolangiila nyaya—like the 
blind man holding on to the tail of an ox. 


§.Li.7 (43) 

STITT andhatamisra—preat hell of darkness 
M.IILi.16 (111.39) 

onc of the two cternal hells 


SAINT andhaparamparanyaya—analogy of 
the blind leading the blind 
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a: andhah 


§.11.4.30 (401) 


STU: andhah—the blind 
M.IV.iv.1 (IV.91) 
anavirbhiila svurupah {f. 92) 


One for whom the essential nature has not be- 
come manifest. 


ata annam—food 

R.1L.ii.23 (1.329) 

1. adyate itiannam:----- ityarthah 

that which is eaten is lood. 

The undifferentiated subtle elements form- 
ing the objects of enjoyment of the whole 
world of enjoyers (souls). 


2. annasyasssss: grhyate L.1V.13 (IL.126) 


the scnsc of tasre also is understood by the 
term @nna inasmuch as it signifies that 
through which food is eaten. 


3. adyate anena wi annam Liv.13 (11.126) 


The sense of smell also is understood by the 
word annahecause the sense of smell is asso- 
ciated with the element of earth. 


M.Li.13 (1.96) 
adyale------ itt 
It is eaten and is the eater of all beings. 


Stampa unnaprakrtikatva—that which has the 


element Earth for its material cause (mind) 


R.IV.ii.3 (11.594) 


ATT annamaya—made up of food 
$14.12 (53) 
Sariram anatma 


hedy, the non-self 


SA STA unyam anyam—those that arc other 
than the aforesaid (gods) 


M.IIL iv.38 (111.324) 
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arate anyagatt 


tadviruddhan devin (325; 


Gods, who are contrary to the demons. 


WA: anyah—He is differest 
R.1.i.22 (1.248) 


The difference of the Highest Self from the 
sungod and other individual selves is declared in 
the scriptures. Cf. the text, ‘IIe who. ..’, ete. There- 
fore the Supreme Selfis altogether different from 
al) the individual sclves from the four-faced 
Brahma downwards. 


3a: SMA: anyah ajah—another unborn tule 
R.Li1 (ii) (1.74) 


the individual self in the released state 


ora: firerci wag ara anyah Jippalam svadu atti— 


one (of thei) eats the {ruits of divergent tastes. 
§.1.i1.9 (105) 

iti. ---- - vijnadnatma (S.1.ii.12 [110]) 

The individual self is to be understood on the 
strength of the indicatory marks of eating. 


The individual self experiences the results of vari- 
ous deeds. 


jivatmanasca: + +++ + vidhanat (V.M. 168) 
Experience is ordained for the individual soul. 
R.Li.1 (1.245) 

Jiva expcricnees the frnit of his actions. 

M.L.iii.7 (1.242) 

atti. (J. 242) 

(Between the two like unto two birds) 

One of then, the individual soul enjoys the fruit 
of aclons performed through the bady which is 
bitter, as though it is sweet. 

arama anyagati—reaching a different one 
M.1.ii.16 (1.197) 

Brahmaprapti (f. 107) 
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ar 


anyat 
attaining Brahman 


WAT, anvatilillerent 
M.IV.iii.37 (IV.144) 
fivdnanda+++++: api 


Brahman is different from the bliss etc. of the in- 
dividual self. He is different from thar which is 
produced in the mind during meditation. 


ara: sifafe: anyatah asiddhih—the impossibi- 
lity oFantecedent non-existence being proved by 
orher means. 


R.Li.1 (1.141) 


WATT anyataranum—crossing of the other 
MLIV.iv.1 (IV.91) 
lalrGs see: talpraplya 


Here the crossing is ccrtainly the crossing of the 
other, viz., of the worldly existence, to reach the 
Lard. 


SITET: anyataraniyamah —either of the two 
(powers) becoming delimited 

S.1L.iii.32 (464) 
ANYAUATASYA ss 


abhyupagantavyah 


Or else it will have to be admitted that the power 
of either of the factors (involved in perception) 
viz. the soul or the sense-organ stands debarred 
from itself. 


R.ILiii.32 (11.365) 
limitative resuriction to either of the two 
anyatlara: +++: va 


There would be definite permanent restriction to 
cither permanent consciousness or permanent 
non-conscionsness. 


M.1.ii.32 (11.188) 
otherwise, of both together 
Vyakit. +++ +s prasajyante 


If the explanation of manifestation were not ac- 
cepted, there would result that men are eternally 
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STAT TUTATT, 


anyaire ubhavat 


experiencing a mixture of both happiness and 
misery. 


WATGAG anyaturalingam—either of the two 
chracteristics (Brahman with attributes or with- 


-out attributes) 


S.NILiLIT (582) 

ararenTeat anyatarapeksam—tfrom either of the two 
viewpoints. 

S.IV.iv.16 (857) 

deep sleep or absolute union 

R.JIV.iv.16 (11.647) 

having in view either of the two 

suapnyayah: +++ maranam 

Brhadaranyaka Upanisad has in view either of the 
two: dreamless sleep or death. 

M.IV.iv.16 (IV.112) 


reference to either of the two states of sleep and 
release. 


WAT anyatra—different (kind of results) 
M. IDL. #i.11 (11.172) 


Brahma and others are eligible for altogether dif- 
ferent results (that is, perfect bliss) 


RT STEN —BNATa: anyatra anya dharma-adhye 
sah— superimposition of the attribute of one 
thing on the other. 

§.Li.l (2) 


anyalras++++: 


vadanti (P.71) 


On a different locus (e.g.) nacre, a different sub- 
stance to nacre (e.g.) silver, which is in a thought- 
form is scen to exist outside only. 


anyadharmasyas +++: bithye (V.M. 1) 


Of the attributes of another that is of the atrributes 
of the cognition, here of silver; that is to say of 
the form of the cognition. 


MIT AUTEM, anyaira abhavai—owing to non-oc- 
currence elsewhere 
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aA AUTATA «—sanyatra abhavai 
§.11.ii.6 (355) 
anyatras+ssss va 


“From the non-occurrence (of such a thing) else- 
where.” For, grass etc. eaten bya cow alone changes 
ito milk, but not so when rejected or eaten by a 
bull etc. 


R.IL.ii-4 (11.284) 
for it is not found elsewhere 
anyatrassrsss karoti 


If grass, water etc., either used or rejected by bulls 
etc. were transformed into the condition of milk, 
then it would have been possible to say that such 
(grass etc.) underwent Wansformavon without the 
supervision of Brahnian. Bul this does not exist. 
M.ILii.5 (11.69) 

Because (the world) does not rest on anything 
othe: than Brahman. 

yactar sss abhavat 

From the text, ‘whatever...’ etc. it is taught that 
the world does not depend on anything other than 
Brahman. 


stars grant anyatra indriyani—apart (from the 
chief prana) the other pranas are organs. 
§.ILiv.17 (514) 

taltudintarainis «+++ - indnyani 

Speech etc. ure really independent entities, dil- 
ferent from Praga, as they are designated sepa- 
rately. These organs alter leaving aside the (chief) 
Prana, are called the eleven organs, in such texts 
as ‘From Him...,’ ete. 


WAM STAAL anyathad anumeyam—inference is 
carried on in a different way 


R.ILi.12 (11.224) 

anvaih@ s+ +++: cel 

The arguments set forth by the Buddha and oth- 
ers may have to be considered as invalid but it may 
be said that we shall infer the view thar Pradhanais 


the canse of the world ‘otherwise’, that is, in sucha 
manner rhar it overcomes the errors pointed out. 


srr 


anyathanumitau 


M.ILi.12 (11.23) 
something to the contrary is always inferable. 
elavaneva: +--+: anumeyatual 


Release which is a fact by settled authorities, the 
contrary being possibly inferred, would come to 
be no fact. 


Ste W anyatha ca—also declared otherwise 
M.11.iii.43 (11.198) 
anyah:+++-- itt anyatha 


The Kasdyana fruti presents the other view that 
the soul is unrelated to Brahman, ‘Differentis...,’ 
etc. 


WAM anyathatve—dillereuce 


§.TI1.iii.6 (624) 


The udgitha meditations in the Chandogya and 
Brhadaranyaka Upanisads are different because of 
the difference in the manncr of starting. 


R. IIL iii.6 (11.464) 

Nupas-+ ++: pratiyate 

There is distincdon of form which is made out 
from the scripture. 

M.D. iii.7 (117.166) 


Absence of necessity for acomprehensive concept 
of all the qualities (of the Supreme Lord). 


sraarmtdt anyathanumitau—even if the inference 
be pursued in another way 


§.1L.ii.9 (359) 

anyatha +--+ +: iti 

That is, even if during equilibrium the gunas cx- 
ist in a state of potential divergence. 

R.TLii.7 (11.285) 

fanumitau 


diisita see eee 


Even if the Pradhana were inferred by some rea- 
soning to be different from the arguments so fir 
refuted by us. . 
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AATaTYTT 


anyathabhana 51 


anit 


anyantisam 





M.ILii.9 (11.76) 


Even if chat reasoning he employed reversing. 


Even if itis admitted that the purusa in connec- 
tion with the body is capable of activity. .. 


WAMU anyathabhana—appearance of one thing 
like another. 


R.Li.1 (ii) (1.26) 


AAMT anyathabhava—change of state (non- 
intelligent ether) 


RIL iii.18 (11.357) 


IMT NATTA: anyutha bhedinupapattih— oth- 
erwise there will be the inappropriateness of the 
scparate statements. 
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§.TI1.iii.36 (675) 

atha+++++> parthartavyam 

unless the conceptions be admitted to be differ- 
ent, the separate repetitive statements cannot be 
explained. 

R.OLiii.35 (11.502) 

amyathis sss anupapaltih 


Uf the internal Self ofall is nut related to the indi- 
vidual self, then there will be inapproupriateness 
as regards the distinction between the replies, 
namely ‘He who...,’ etc. and "He who....’ ete. 


M.IN.iti.37 (IIT.219) 


Otherwise there will be inappropriateness of be- 
ing different. 
pranasya:+++-> itt 


When itis stated that Prana is the foremost of all, 
it may seem that the separateness of Prana from 
the Supreme is nor possible to maintain. 


HAMA anvathavabhasa—appearance of things 
otherwise Uian as they are 


R.IL.i.1 (ii) (1.27) 


aarenarg unyathasiddhi—being otherwise ac- 
counted for 


R.Li.d (1.174) 


ararafereter anyapratisedha—from the denial of an- 
other person. 


R.IM.ii.35 (11.453) 
tatraiva 


Because there itself (in Svetdsvatara Upanisad) a 
being who is higher then wie Brahman is negated. 
Cf. the text, ‘There is...,” etc. 


TAMTAAGA: anyabhavavydertteh —on account 


of the exclusion from being other entities. 
§.Liii.12 (161) 

GNVASYA- +++ +: warartayate 

‘anyabhava’ means the state ol being something 
else; the exclusion from being so is anyubhave- 
wyaurtti. The text, ‘This aksara...,’ etc. distinguishes 
aksara, supporting all things including space, from 
everything else that is different from Brahman. 
R.1L.iii.11 (11.24) 

anyabhava+ +++ ++ bhavul 

‘Otherness’ means the character of being other 
than the Brahman; itis the character of being the 
Pradhana, the non-intelligent thing. 

CUAM ses pratisedhati 

Or the independent existence of other things in 
relarion to rhe aksara, the character of being the 
pradha@naand also the character of being the indi- 
vidual self. Cf. the text, ‘There is no...,’ ete. 
M.L.iii.12 (1.256) 

on account of (scripture) excluding the attribute 
of other things lium Uhe aksara 

asthilam------ ww aurttesca 


For, thickness, minuteness and other qualities 
which are the naturc of other things are excluded 
from the imperishable (Brahman) by snudzs, ‘It 
IS...," ECC, 


MAMA anyamisam—Hce who sees the Lord as dif- 
ferent from himself. 
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SI... WAST anya ....... prasangat 52 seme unyartham 
M.1L.iii.5 (1.240) Auaining a state ol identity with gods like smoke 
iin haters vyapadesat (J.241) etc. for the performers of sacrifices etc. 


On account of the declaration of the difference 
between the individual soul (worshipping) and 
the Lord (worshipped). 


MARAT TTT TET, anyasmriyanavukasadosa- 
prasangat—because other smrtis will be left with- 
out scope. 


§.I1.i.1 (283) 
padis +++ prasajyeran 


If by arguing under the fear of some smrtis heing 
left without scope, the theory of God as the cause 
be set at naught, then other smrtisspeaking of God 
as the cause will be left without any scope. 


R.ILi.1 (11.207) 


prasapyate 

If the definite determination of the teachings of 
the Vedantahe arrived at with the help of the Smrti 
of Kapila, then the great evil of lack of scone of 
all other Smrtis as aids and supplements to Vedanta 
will accrue. 

M.IL.i.1 (11.1) 


stddhyatt 


It may be stated that Rudra and others are known 
to be perfectly wise. Hence being contradictory 
to thcir statements, scripture should lose its au- 
thoritativeness. 


TA WAIT AAUTAA anyasya anyadharma 
avabhasata—apparent presentation of the at- 
wibutes of one thing in another thing 


S.Li.1 (2) 

anrtala, s@ ca anirvacaniyata (V.M.16) 

untruth. that is, indcterminability. 

SARA AAT: anyasya anyabhavalh —a state of 
absolute idenrity with another 


M.INLi.24 (11.53) 
karmumnah dhimédidenataikyam (54) 


areata anyadhisthita—inhabited by other souls. 
§.1I1.i.24 (554) 


purvavat 


As in the previous stages, here also, the souls, hav- 
ing residual Karma, merely come into contact with 
paddy etc. which are already inhabited by other 
souls, 


R.IT.i.23 (11.422) 
animated by other souls 


Sarire 


With bodies such as paddy, etc., which are pre- 
sided over by other individual sclves. 

M.II1.i.26 (111.58) 

occupied by another 


pravesa 


entering into the body occupied by another soul, 
in the form of rice etc. 


stare anyartham—the reference to be meant for 
a different purpasc 


§.L.iv.18 (259) 


manyate 


The teacher Jaimini is of the opinion chat the al- 
lusion to the individual soul in this context is 
meant for the comprehension of Brahman. 


R.Liv.18 (11.138) 


manyate 


Jaimini thinks that the mention of the individual 
sclf is made here with the object of teaching the 
essential nature of Lhe Brahman who is other than 
the individual sell. 

M.Liv.19 (1.380) 


for the sake of the knowldege of the other (Brah- 
Iman) 


paramatma feiminth 
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ware: 


anyarthah 53 


sraaentatan 


anvayavyatireha 





Jaimini thinks that the words declare even acuions 
etc., so as to produce the knowledge of the Lord. 


grat: anyarthah —for a different purpose 
§.Liii.20(179) 

anyartha-- +++: paryavasayi 

This reference to the individual soul has a differ- 
ent purport. It is not meant merely to determine 


the nature of the individual. It determines the 
nature of the Supreme Lord. 


R.1.ii.19 (11.46) 

daharikdSusyu+ +++: paramarsah 

The reference to the individual soul, as described 
in the teaching of Prajapati has the purpuse of 
giving instruction about the nature of that which 
is the cause of the qualities of the individual soul, 
that is, the qualilies specially belonging to the Su- 
preme Person. 

M.1.iti.20 (1.277) 

The reference is only to te other. 

yamrrrres paramariah 

In the text, ‘Having reached...,’ etc., the refer- 


ence by the pronvun ‘this’ is made only to the 
Supreme Lurd. 


TTR eTT anyarthakalpana—resuming another 
meaning 

M.IL.i.18 (11.36) 

STOTATATeT aT aT anyonyatadatmyasambhava— 


impossibility to be identical with one another (in- 
dividual selves} 


R.Liii.] (1.291) 

srairaent: anyonyadharmah —attributes of each 
other 

S.Li.l (2) 

1 darsayitura (P.32) 


The segregation of the attributes of both visaya 
and visayin takes care of the cases where adhyasa 
uccurs of only the attributes. 


wapadesah (V.M. 9) 


(imposing) the bodily attributes of birth, death, 
old age, diseasc ctc. (on the substrate, the self); 


similarly the attributes of the sell such as intelli- 
gence, ete. (on the body), 


HATVT anyonyabheda—mutual distinction (be- 
tween individual selves) 


R.IL.iti.48 (11.383) 


AT AIAN anyonya sumuvaya prusanga— 
room for the relatiun of reciprocal inherence (be- 
tween a genius and quality) 


R.1.i.13 (1.206) 


TAAMIATHAM cnyonydimakata—self-identification 
S.Li.l (2) 
adhyasya 


itt (VM. 9) 


superimposing thus, ‘I am this body’. 


TAA anyonyanvaya—mutual relationship 
(among the component parts of the sentence) 


R.Liv.19 (11.144) 


STAM anyonydsrayo—Lallacy of mutual depen- 
dence 


R.Li1 (1.123) 


area oT eMe FIG onvaya upapaltyadi lingam— 
the indicatory marks like connection, reasoning 
etc. 


M.1Li.4 (164) 


(Brahman only is the subject of all scriptures be- 
cause It is primarily connected with all the texts in 
their comprehensive sense). The connection con- 
sists of indicatory marks, consistent reasoning etc. 


sraaPray anvayaniyuma—invariable association 
R.Li.13 (1.213) 

arraraeatenran anvayavyatireha—agreement and dif- 
ference 


§.11.i.14 (313) 
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Aaa, 


anvayal o4 


sm wafa 


apard prekrti 





Waa anvayat—because of the trend of the sen- 
tence 


§.LIL iii.17 (639) 
wikyas +++: ati 


It may be said that it follows from the trend of the 
sentences that the Supreme Self is not meant. 


RAM. iii.17 (1.473) 
on account of connection 
purvatras sess darsunal 


It may he said that in the carliest passages, the 
word ‘self is seen to have logical connection with 
that which consists of the prima and other such 
thing which is not of the nature of the self. 


M.II.iii.18 (11.186) 

because the word @éman connotes. 
SATUAGUNANEM soos bhavatt 

The word atman connotes all the qualities (of the 
Lord). 

WAT anvayat—on account of the connection 
S.LLLiv.50 (755) 

PUAN nee upapadyate 


Only by such interpretation the word dalya of the 
text reveals a meaning hat logically reinforces the 
main Injuncuon, 


R.IM1.iv.49 (11.567) 


because only by such explanation, the ‘daha’ of 
the text gives a pussible sense. 


M. IIL. iv.49 (111.342) 
because there is a reason 
Auishares +++ nisiddham 


If the scriptrual knowledge be imported in pub- 
lic, even the ineligible may happen to reccive it, 
which is prohibited. 


srafa afaae anvayi aviccheda—the persistence 


of the common substratum. 
S.1L.ii.22 (387) 


WATT anvevatia—obedient 


R.Lii.11 (11.26) 


anuvasah—obedient (S. §.26} 


WATT anvarudha —scated in 
M.Liii.40 (1.329) 
He (the soul) with the omniscient Lord seated in 


him. 


reaper — Wea WR anvestrvya-Atmarijnanal 
prak—prior to the cognition of the self that is ro 
be sought 


§.L.L.4 (34) 

upusia useyas esse: prag eva (P. 520, 

Prior to the knowledge of the idenuty of Brah- 
man and Arman, which has made one shed off all 
of samsara. 

SITE: apsaidah —the term ‘water’ 

Water is menuoned because of its preponderence 
M.1IT.i.2 (117.6) 

wma itt 

Moistening, adhesion, satisfaction, force, gratili- 
cation, condensation, mitigation of heat, 
preponderence—these arc the properties of wa- 
ter. 

aTut Gel aparam Brahma—lower Brahman 


(Brahman in the form of effect and as conditioned 
by atuributes). 


§.IV.iii.6 (829) 


AICTE aparckila—iater in time (the effect). 
R.ILi15 (11.234) 


aparamarthadosamilabhra- 
mavadin—He who holds the theory of errors rest- 
ing on a non-real delec.. 


R.Li.1 (ii) (1.19) 


sta weft apara prakrii—lower prrakriz 
R.L.i.1 (ii) (11.75) 


ahankara+ +++ evum 
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arau fae 


The prakrti of the Lord is divided into eight parts 
in the form of the ahankdva. This is the lower 
Prakriti of the Lord. (The eight parts of ahankara 
ure the live elements, namely, earth, water, fire, 
air and ether; the mind; mahat and ahankara). 


amt feet apara vidya—lower knowledge 
§.1.ii.21 (125) 


Lower knowledge is the knowledge of kannas, 
comprised in the Rgveda etc. 


R.1.9.23 (1.328) 


lalr@s sree uktum 


Inferior knowledge consists of the four Vedas and 
the six auxiliaries of the Vedas. It also includes 
Ithasas, Purinasand the Dharma sdstras. Interior 
knowledge produces indirect knowledge, which 
is a means of realising Brahiunan. 


M.L.ii.21 (1.208) 


etc.). incidental subjects (ayurveda ctc.) and other 
arts of a general nature (poctry) ctc. constitute 
the study of lower knowledge. 

START: apurigrahah —not accepted (by wise) 
§.11.i.12 (305) 

Parigrhyania+ ++ ++> aparigrahah. 


Those views that are accepted are parigrahah. 


Those that are not acceptcd arc aperigrahah. 
R.1.1.13 (11.228) 


The unacceptable views are those in which rhe 
acceptance of the Veda finds no place. 


M.1L.i.13 (1.24) 

apangraha+ +--+: api 

the systems opposed to the conclusion of scrip- 
ture, Viz., Chat the world is without a cause, that 
lifeless matter is the cause and that the individual 
soul is he creator. 
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Tag arart 


waferera, apangrahat—on account of non-accep- 
tance 


§.11.4i.17 (375) 
ayam turers: parigrhitah 


aparoksujnana 


The atomic theory is not adopted even in the least 
hy any wise person. 


R.ILii.16 (11.293) 


Kanada’s theory, of which no part can be accepted 
and which is totally destitute of proof. 


M.H1.ii.17 (11.88) 


Because the atomic theory is not accepted by srudi 
and smrti. 


RAR PTAM ABTA aparicchinnajnanaikakarata— 
the uniform nature of unlimited intclligence (Su- 
preme Self) 


R.Liv.22 (11.154) 

stan Peraearerm aparicchinnatuavagama—the 
knowledge of unconditioned nature. 

R.Lii.7 (1.297) 


the knowledge that. the Supreme Brahman is un- 
conditioned. 


aUPaTareraay aparicchinnanandata—having un- 
limited bliss 

R.1i.13 (1.195) 

Supreme Self. 

TAROT upurindmin—the unchanging one (Su- 
preme Self) 

R.Liv.23 (11.160) 

ataftqutar aparipiirnata—incompleteness (of the 
soul) 

R.11.ii.32 (11.310) 


aaa? aparoksajnana—dircct knowledge 
R.Lii.23 (1.328) 


Direct knowledge is obtained by means of the 
process of mental concentration. 


M.D iit.49 (111.244) 
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SAAT STATTT 


bhayavalsaksathara (f. 244, 


aparoksasadhana 


vision of the Lord. 
STOTT aTaTert aparoksasadhana—means of direct 
perception (senses) 


R.1L.i.4 (1.15) 


arqaefa aparadatimdenaiunces 
S.IILiv.18 (727) 
Aptos sres adya 


The direct Vedic texts denounce any other stage 
of life. 

R.IIL.iv.18 (11.544) 

itvadika 

The scripture also excludes other stages of life, as 
in the passage, ‘Indeed he...," etc. 

M.II.iv.18 (111.303) 

‘Brahhmands +++: * apavadasen 

There is the general prohibition as, ‘a brahmin...," 
etc. 

arqant apavarga—libcration 

S.Li4 (22) 
tntahs +++ +s (V.M.76) 


Hence release is the manifestation of the nature 
of Brahman, through the removal of ignorance, 


R.IUL.ii.37 (11.457) 


STP apavargopaya—imeans to final release 
R.Li.1 (1.200) 
uktam 


Knowledge of Brahman is the means to final re- 
lease. This knowledge is of the nature of medita- 
tion and what is to be meditated on is Brahman 
as possessing qualities. 

MINE apavada—exception 

§.Li.2 (12) 

‘One should kill an animal for Agniand Soma— 
is an example. 
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WTet = apddina 


§.Liii.1 (147) 

denial 

apavadah dosah  (V.M.206) 
apavada is the defect. 


§.IIL.iii.9 (629) 
Negation 
yatras + --- bhavati 


Negation occurs where a thing has got fastened 
on to it, a deep-rooted, persistent, unreal idea and 
then the true idea dawus Lo drive away the earlier 
unreal idea. 


Tt may he that here also either the idea of the 
udgitha is removed by the idea of Om or the idca 
of the letter Om is removed by the idea of the 
udgitha. 

MAGA epasrptitleaving the body (death) 
§.IL.iii.20 (453) 

WATTS apahatapapmaivam—to be devoid of 
sil. 

R.1i.21 (1.241) 

apahatakarmatvam 


The meaning is that it is to be free from even the 
smallest amount of subjection to the influence of 
Karma. 

MAMTA apahatapapma—one who is free from 
all sins (Supreme Being) 

R.Lii.8 (1.299) 


MAMPVTATE apanipaida—One without hands and fect 
(Brahman) 


S.Lii.21 (133) 

(apanipadamiti) karmendniyani (V.M.187) 

without organs of action. 

WTA apadana—material consutuuing the basic 
substance 

S.Liv.23 (271) 
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srqrertarart 


WAC apadanaparicami—the Fifth Case end- 
ing in the ablative sensc. 


§.11.iii.10 (438) 


SMM upana—Apana is one of the five modes of 
Prana 

§.ILiv.12 (510) 

apadnah-+++-- karma 


Apana is that which goes backward and performs 
the functions of inhaling etc. 


SUA: apantaratamah—An ancient Vedic seer 
named Apantaratamas was born as Krsnadvaipa- 
yana. 


§.ITL.iii.32 (668) 


HATATSVA apirakdrunya—One of boundless 
mercy (Highest Person, Narayana) 


R.1.i.21 (1.245) 


aTorrarferer aparamarthika—uureal 
R.Liii.39 (11.82) 


aif a ara api ca smaryate—the smrtialso declares 
the samc 


§.1.iii.23 (183) 


The smrti also declares chat the conscious self is the 
luminous principle. Cf. the text, That the...,’ etc. 


R.Liii.22 (17.48) 

samsaringpi+++++- ita 

Smrti also declares that the transmigrating soul, 
during the state of release imitates (attains) su- 


preme equality of attributes with the Highest Brah- 
man. The text, ‘Abiding by...," etc. 


M.Liii.23 (1.283) 


In the Bhagavad Gila, ‘The light which abiding in 
the sun illumines all the wortd, that which abidcs 
in Uie moon, in the fire, is minc.’ 
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afa a aria 


apt ca smaryate 


STS BA api ca smaryate—mentioned in the smrti 
also. 


§.11.iii.45 (480) 


In the /svaragita it is said that the individual is a 
part of God: ‘An cternal...,° ete. 


R.11.iii.44 (11.382) 


It is laid down in the smrii that the individual self 
is a part of the Supreme Person. Cf. the text, ‘My 
own...,” etc. 


M.IL.iii.45 (11.202) 


Smrti also declares the fact that the soul is a part 
of the Lord. The textis, ‘Itis...,’ etc. 


BRT BAA api ca smaryate—also stated in the smrti 
S.IIL.iv.30 (742) 


The Smrtis mention that when a calamity befalls, 
all kinds of food can be eaten indiscriminately by 
the enlightened and unenlightened alike. 


R.IN.iv.30 (10.554) 


That for those as well who know Brahman, as for 
others, the cating of fond of any kind is lawful 
only in case of extreme need. Smrti also declares, 
‘He who...,’ etc. 


M.LUL.iv.30 (III.316) 


In the Harivamsa it ts said, thus, ‘A person..., even 
such a person ought not to abandon the perfor- 
mance of duties enjoined by srutts and smrtis." 


aft a BAA api ca smaryate—smrti also mentions 
§.IIl.iv.37 (746) 
samuarta+ +++: ttrhase 


In the history it is mentioned that Samvaria and 
others, who had nouhing to do with the duties of 
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argh 


apunaravrtta 





the stages of life owing to such habits as remain- 
ing naked and so on, were still great yogins. 


R.ILL.iv.37 (11.557) 


Smrti also declares that men not belonging to an 
asvama grow in knowledge through prayer and the 
like. 


M.IIL.iv.37 (111.323) 


Skanda Purana states. ‘at no time or place and on 
no account the essential nature of asura or Gud 
becomes changed. Men are of mixed natures. 


aftr aarery api samradhune—even in perfect medi- 


tation 

§.II1.ii.24 (601) 

2 yoginah 

The vogins realize Brahman during samradhana. 


Samriidhana means the act of devotion, contem- 
plation, deep meditation and such other practices. 


R.IIT..23 (11.441) 


Ivis only in the state of perfect meditation bear- 
ing the character of devotion. .. 


M.IIL.ii.24 (117.127) 
ariidhanar-s+ ++ il 


Even when Brahman is worshipped with intense 
devotion. .. 


BT AT api sapta—more over there are seven 
R.OLi.16 (11.417) 


‘Lhe szartis declare that there are seven hells called 
Raurava and so on. 


aifaqeer 3a: apibirvasya iieh—of the root i (mean- 
ing ‘to go’) when prececled by the prefix api 
S.Li.9 (46) 

layarthams +++ darsanat 

This is familiarly known to mean merger, for iL is 
seen that origin and dissolution are referred to 
by the phrase prabhava—apyayam. 


Watt: apiiah —merged 

S.Li.9 (46) 

apigatah bhavati 

He finds himself arrived at, that is to say, he be- 
comes absorbed into that which is being consid- 
ered here under the name ‘existence’. 

WEA: apitah —extinct 

§.1.411.19 (177) 

Visesaviqndnavindsa +++: abhiprayam 
Extinction of particularized cognition but not in 
the sense of the annihilation of the knower. 


R.Li.10 (1. 183) 
onc who is absorbcd 


(the individual soul who is asleep has withdrawn 
into his own cause) 


M.TV.ii.8 (TV.52) 
ly enter ito 
vilaya (J. 52) 
withdrawn into 


STRATA apitakaranagrama—group of sense- 
organs merged (in the vital force) 


z. 


S.IV.ii.4 (803) 


ardtet apilau—in dissolution 

§.11.i.8 (298) 

pralaye 

during merger. 

R.ILi.8 (11.219) 

aptlaus++++: srstyadeh 

By ‘reabsorption’ is meant the creation etc., pre- 
ceded by absorption, relating to creation etc. 
which are seen as being preceded by the teach- 
ings relaling to the condiuon of absorption. 
M.1.i.9 (11.20) 


dissolution 


MTNTGT apunaravrtte—non-return 


R.IV.iii.8 (11.622) 
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WTEAIA apurusataniva—not subject to the con- 
trol of any man (knowlcdgc) 


R.L.iii.39 (11.82) 


aqEaet apurusartha—wrong aim 
R.IILii.U (11.435) 


Even in the case of being not subject to actions, 
its connection with various unholy bodies will be 
a wrong aim. The act of getting soaked in the pus, 
blood etc. (of the body), even if done voluntarily, 
is a wrong aim. 


c casted, apurusarthaparamartha- 
darsanahetu—cause of the perception of things 
which arc both undcsirable and unreal 


R.ILi.15 (11.241) 


avidya 


e 


AQT apiirna—imperfect (individual self) 
M.11.ii1.49 (17.208) 


arg apurva—unseen potency 

S.IILii.38 (612) 

R.L.i.1 (ii) (1.98) 

vyutpattih 

As the sacrificial action-is transitory, there is as- 
sumed an altogether ‘new’ or ‘unprecedented’ 
(apurva) effect of it which later on is to bring about 
the enjoyment of heaven. Therefore, ‘apiirua’has 


to be understood to be the means of attaining 
heaven. 


aya apiirva—the new thing 
R.IIML.iii.18 (11.479) 
dcamaniyanams sss ++ vidhivate 


The meditation on the waters that are sipped, as 
the wearing cloth of the Prana, is ivelf enjoined, 
as itis new, that it has not been arrived at before 
through any other means of knowledge. 


M.III.iii.19 (111.188) 


extraordinary (qualities of Brahman) 


anyatra adrsta alaukika—not seen elsewhere, which 
is supernatural (J.189) 


alaukika gunajalam (Ry. 190) 

multitude of supernatural qualities. 

argeleat apurvata—peculiarity (means for determin- 
ing the purport) 

M.Li4 (1.66) 

pramana::+::- apurvata (J.66) 

Thar which is not established hy other valid means 
of knowledge is peculiarity. 

ATER apitrvateat—hecause of extraardinariness 
S.IILiv.21 (734) 

cree bhavati 

The purpose of the texts like, “That Om...,’ etc. is 
not merely praise because of the extraordinar+- 
ness of their content. 


R.ITT.iv.21 (11.587) 
apurvatvat apraptaivat 


Merc glorification of udgitha is not appropriate 
because iris new, that is because it has nat been 
arrived at by any other means of knowledge. 


M.ILL.iv.21 (1.308) 

being under the control of the Lord 

ubruhmatvat (Rg. 308) 

not being of the nature of Brahman 

AAA apiiramanaparam—Brahman which has 

nothing beforc it, nothing after it. 

M.IIL.ii.12 (1.102) 

adyanta sunyam (J.193) 

without beginning and end. 
apiirvamanirvacaniyam—a new 


and inexplicable ching (which the Advaitins assume 
to account for the silver perceived in the shell) 


R.Li.1 iii (1.28) 


apurvarthavisista—one characterised 
by wonderful attributes’. 
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R.Li.23 (I. 254) 
Brahman 


argaapfatg aprthaksiddhi—character of being in- 
capable of separate cxistence (individual selfand 


the non-intelligent thing) 

R.IIL.ii.28 (11.444) 

argufrafefeata aprthaksiddhisthitiexisting in 
invariable association 

R.Li.13 (1. 223) 

sthitth 

In the case of a ching which can exist as the mode 
ol anuther thing, the existence, persistence and 


realisation of that thing are invariably associated 
with the other thing. 


HATE, upesalam—inappropriate 

R.1.i.1 (1.170) 

The statement that the consciousness of the ‘T’ 
does not persist in the state of final release. . . 
ardtetreret apauruseyatva—impersonal character 
R.L.iii.29 (11.67) 

samanam 


‘The impersonal origin and the eternity of the Veda 
mean that intelligent agents having reccived in 
their minds an impression due to previous recita- 
tions of the Veda in a fixed order of words, chap- 
ters, and so on, remember again and again and 
recite itin that very same order of succession. 
STAT apyaya—merger of the clements 

§.11.idi.14 (443) 

R.IML.i.4 (11.408) 

of the senses into firc 

M.1.i.9 (1.82) 


ol diman 


NATH apyuyukrumu—order of dissolution 
S.I1.iii.14 (442) 


ATAU uprakarana—non-context 


R.IM1.iii.11 (1.472) 

AIGA uprakrtatva—not being made up of Prakriti 
(even the incarnated forms of the Lord) 

R.I.i.21 (1.257) 

MTPAMBA aprakrtaprakriya—a non-contextual 
procedure 

S.Li.24 (76) 

prakrtam jyotih kalpyatah 


When natural light is postulated (there will be the 
defect of taking up something, out of context). 


smrepfe: atfergret aprakrtih adhisthata —One who 
superintends is not the material cause 

§.11.ii.37 (409) 

auf apratipanna—inappropriate (two forms, 
which are mutually contrary) 

R.1.1.4 (I. 159) 

ayaa: HEN apratibandhah phalam— climina- 
tion of non-destruction is the result. 

S. IIL. iii.42 (684) 


The Upanisad shows that meditations connected 
with rites have u separate result consisting in the 
elimination of hindrance tv a rite. 


R.II1.iii.41 (11.513) 
apratibandhak 


The fruit of the sacrifice is obstructed by the fruit 
of a more powerful ritual as long as it lasts; the 
negation of this obstruction is non-obstruction. 


M.IM1.1ii.43 (TH.231) 
Sravanadiphalam-+-+-+- nivrttth 


The consequences of hearing ctc. is the removal 
of obstacles to sce Brahman, such as ignorance, 
wrong knowledge, doubt etc. 


amafaau: apratisedhah —non-contradiction 
R.I.it.41 (11.324) 


it 
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Because Sankarsana and others are of the nature 
of forms taken at will by the Supreme Brahman 
and because itis declared that the sup:eme Brah- 
man has births of the assumption of bodies at will 
arising out of love for clevotees as established in 
the scriptures, “The unborn...,’ etc., there can be 
no contradiction of the authoritativeness of the 
system of the Bhagavatas. 


Mufatyaest apratisthitatva—Leing ill-founded (logi- 
cal reasoning which relates to the causal entity) 
R.ITi.13 (11.228) 

SUfraGMP apratisankhydnirodha—artificial an- 
nihilauon of objects 

§.I1.ii.22 (389) 

R.0.ii.21 (11.298) 

ksanikatua- +--+ nirodha 

The second kind of destruction of a subtle kind, 
not capable of being perceived, and taking place 
in a series of similar momentary existences at ev- 


ery moment. This is called the apratisankhya de- 
surucuion. 
M.1.ii.22 (11.95) 
Santanamssscs: vindsah (J.95) 

destruction which takes place every moment even 
in the absencc of the stream of cognition. 


ayfrETagea : apratihatasankalpah—Once who has 


got unobstructed will 
R.Lii.1 (1.292) 


AVA: apratikilambanah —those who do 
not use symbols in their meditation 

S.1V4ii.15 (842) 
apratikas + +++: 
The teacher Badarayana thinks that leaving out 
those who meditate with the help of symbols, the 
superhuman Being leads all others, who meditate 
on the conditioned Brahman, to the world of 
Brahman itself. 


R.IV.iii.14 (11.624) 


manyate 


Those who are not dependent on symbols are 
those who are other than those who are depen- 
dent on symbols. 


M.IV.iii.15 (IV.87) 

those who do not depend upon symbols. 
WIAA apratyakhyana—non-denial of the 
(Upanisadic) reference 

S.IV.ix.7 (852) 

WTA upramana—invalid 

§.1.i.7 (43) 

MWAH apramatrkea—dcvoid of a knower 

S.1.4.4 (34) 

advuile+++++> karanatvam (V.M. 98, 99) 

In non-duaility, there is not the relationship of 
object and subject; nor agency, since there is noth- 
ing to be done; nor instrumentality for the same 
reason. 

AIAG aprameya—one who is immeasurable 
M.1.i.15 (1.103) 

aparimite (Rg. 106) 

in the immeasurable (the Supreme Lord) 
MITA apravrtiaphala—(virtues and sins) that 
have not begun to yield fruits 

§.IV.i.15 (790) 


WAR aprasanga—being out of context 

§.1ii.20 (122) 

R.Lii.1 (1.291) 

URE HETA aprasiddhakalpana—queer assump- 
tion of something unkown 

§.111.41.32 (607) 


sTaPARE aprasiddhi—the absence of thorough com- 
prehension of Brahman 


M.1.i.5 (1.74) 
sGhalyena agocarata (f.74) 
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not becoming cognisable in its enurety. 

SMe rary aprastutapratibandhe—there being 
absence of obstruction 

§ IIL iv.51 (757) 

aihtham- ++ +++ itt 


The generation of knowledge takes place even in 
this life if there is no obstruction to the means 
adoptcd. 

R.III.iv.50 (11.567) 

aprastulasssss: anantaram 


in the case of there being no other works of 
greater strength obstructing the rise of knowledge. 
M.D. iv.50 (11.345) 

dima---++- abhiive 


The perception of atman may rise in this very life 
when hearing, etc. are accomplished, provided 
there is no obstruction of the karma that has be- 
gun to bear its fruits. 


SUTATAT apgriidhanyam—not being pre-eminent 
R.1.i.1 (ii) (1.52) 


the non-intelligent thing is not pre-cmincnt for 
the reason that it undergoes transformations 
which are due to the karma of the intelligent self. 


SWIG afrapta—what has not been already arrived 
at 

R.Li.1 (ii) (1.57) 

arthavat 

Saistra has a meaning only in so far as it relates to 
what has not been already arrived at. 

Torter: apraptth —on-establishment 
R.IMT.iii.12 (11.472) 

apraptih 

The declaration that the essential qualities of 
Brahman are established for all meditations, does 


not imply that such attributes as ‘having joy for its 
head’ are equally cstablished. 


Brahma: .----> 


M.1L.ii.15 (11.89) 

the formation of the aggregate would be impos- 
sible. 

MUTATE A HEA aprimanikam na kalpyam—In 
the absence of authority, absolute identity should 
not be assumed. 


M.Lii.6 (1.170) 

abhanat (J.170) 

as there is no authority for the difference to be 
false. 

WIAA apramanyasanka—doubt that there 
is lack of authoritativeness. 

R.1.ii.42 (11.326) 

HARA abaddhatva—absolute freedom from 
bondage 

M.IV.ii.10 (FV.53) 


AMM abadhacca—also because of non-sublation 
§.IIL.iv.29 (742) 
bhavisyati 


The texts, ‘when the...’, etc. which make a divi- 
sion between what can be eaten and what not, will 
remain uncontradicted. 


R.TIL iv.29 (11.554) 
non-sublation 
auvaga myate 


Only those texts are not stultified which enjoin, 
for those who know Brahman, purity in matters 
of food with a view to the origination of knowl 
edge of Brahman. 


M.I1.iv.29 (111.316) 


Because omission to do what is prohibited does 
not affect the wisdom of the wise. 


Brahma Tarka says, ‘Since omission ...,’ €tc. 


MA abadiitu—unsublated 
§.11.i.22 (329) 
R.Li4 (1.157) 
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ate 


Iris the unstululied idea alone which everywhere 
proves dings. 

WR abda—year 

R.IV.iii.2 (0.514) 

Vayume rr ree ila 

A man of vidya, who dies has to attain vdyu after 
the year. 

SAOIAR abrahmitmaka—that which is not Brah- 
man 

R.IL.ii.42 (UL. 329) 

Entities sct forth in the different systems—the 
pradhana, the soul (purusa), Pasupau and so on— 
are not Brahman. 

DAMITHTUITHNTa SG abrahmalmaka pradhana- 
kéranavada—theory that Pradhana independent 
of Brahman is the cause of the world. 


RILi.3 (I. 212) 


3M abhavam—absence. (of body and organs) 
§.IV.iv.10 (854) 


The teacher Badan thinks that the body and senses 
do not exist for Uie man of knowledge. The text 
declares thus, ‘He becomes...,’ etc. Hence there 
is absence of body and sense-organs after libera- 
gon. 


R.IV.iv.10 (11.643) 
fariras +++ manyate 

For the rcleased soul there is no body and senses. 
M.IV.iv.10 ([V.106) 

cinmatram:-++--- na vidyate 

Except one of pure intelligence, the released have 
no other body. 

HUA abhava—non-existence 

§.1Lii.28 (394) 

na abhavah--+---- arhati (396) 


It cannot be asserted that external things do not 
exist because they are perceived. Such things asa 
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STUTaTTATAT 


pillar,... etc. are perceived along with each act of 
cognition, and it cannot be that the very thing 
perceived is non-existent. 


R.IL.ii.27 (11.302) 


abhipibhilapat 


Itis not possthle to maintain the non-existence of 
external objects which are other than knowledge. 
M.IL.28 (1.101) 
Naess eee udeyam 


It cannot be said that the world itself is a non- 
entity or chat non-entity itself is the world. 


sregqias ster OM, abhdvabuddhisca 
audasinye karanum—cognition of non-existence is 
the cause of indifference 

§.1.i.4 (29) 

nisedhyinam: +++ +: yavat (V.M.93) 

Tris the cognition of the insaumentality to evil in 
the case of what are prohibited that is the cogni- 
tion of the non-existence of what are prohibited. 
The itelligent being cognises the non-existence 
of activity, which is desisting from activity, and 
desists. That is to say he establishes himself in an 
attitude of indifference. 


FMA abhavarupa—possessing negative charac- 
ter 

R.Li.4 (1.144) 

HUST UTETTAP abhavad bhavanutpattisome- 
thing cannot come out of nothing 

S.IIL.ii.38 (612) 

SUAS abhavadbhavotpattsomething 
coming out of nothing 

§.11.ii.27 (394) 

WUTATHMATAT, abhavabhilapat—becausc of the 
declaration of the absence 

§.1.ii1.36 (211) 


because purificatory rites are mentioned (for oth- 
ers) and absencc of these is declared for Stdra. 


R.1.11i1.36 (11.80) 
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Rrahma--+-++- abhilapyate 


‘The religious ceremony is mentioned far athers; 
the absence of thesc is mentioned in relation to 
the sudra. 


M.L.iii.36 (1.321) 
asta +++. abhilapiicca 


The ceremony of purification is mentioned for 
others; the absence of these is mentined in rela- 
uon to a Sudra. 

META ulhavarthatva—not being denoted by 
any verbal form signifying an action (Brahman) 
R.1.i.4 (1.142) 

WME abhAcvyariipatvua—heing of the nature 
of non-producihility (Brahman) 

R.Li.4 (1.142) 

aftramtte abhicaradi—magical spells for malevo- 
lent purposes (mantras like ‘pierce the heart....,” 
etc.) 

R.I0.Hi.25 (17.486) 

arTartght abhidhinaurtti—primary denoration of 
word 


RJIL.iii 4 (11.342) 


afar abhidhayaka—referent 

§.1.2.5 (101) 

arfirerey abhidheya—an entity denoted (by the 
Sastras) (Brahman) 

R.1.i.4 (1.134) 

afitearnd abhidhyanat—from profound medita- 
tion 

§.11.ii.13 (441) 

ro srjate 

Tt is Gad himself, ahiding in the Elements as their 


self, rhat creates every effect through profound 
meditation . 


R.IL iii. 14 (11.348) 
abhidhyana------ i 
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aifira 


abhinna 


By reflection is meant the resolve expressed in the 
recurring phrase, ‘May I be many’ etc. Thesc texts 
declarc that there was thaught in the form of a re- 
salve of self-multiplication. 


MIU. iii.13 (11.147) 
fasya-s +--+ pratiyate 


The text, “Through the...,’ etc., discloses that the 
gracious Will of the Lord is the cause of the slack- 
ening of the mundane bondage. 


areata, abhidhvopadesat—because of the 
teaching about the will to create 

§.1.iv.24 (271) 

avhadhyas +++ +: wa ta 

The teaching about the will to create leads to the 
understanding of the self as the efficient and 


material cause as per the texts, ‘He wished...,’ etc. 
“Let me...,’ etc.. ‘It deliberated....,’etc. 


R.1.iv.24 (TI. 165) 

itasca- +--+: upadesat 

Brahman is both the material and the instrumen- 
tal cause of the world for the rcason that texts 
such as, ‘He desired...,’ etc., declare that the cre- 
ative Brahman forms the purpose of Its own self 
multiplying Itself. 


M.L.iv.25 (1.389) 


Ivis only the will of the Lord that is spoken of as 
Prakrti as in the text, ‘Let him....,’ etc. 

sfMP aT absinivesa—undue attachment 

§.Li.5 (40) 

mithyabhimanah (V.M. 108) 

false attachment 

PUPA abhinispattimauainment 

§.Liii.19 (175) 

RLIV.iv.1 (11.633) 


manifestation 


SRT abhinna—identical 
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M.IEL.ii.30 (111.136) 

The bliss of the Lord and of the released souls is 
identical. 

SPAT abhimana—sell-conceit ( feeling of attach- 
ment) 

R.I11.iiii.5 (I. 391) 

MRanPreaae: ubhimanivyapadeiah —rcference 
to dhe presiding deities 

§.11.i.5 (292) 

EVAM vss dradhayati 

From mantras, corroborative statemen|s, etc., it is 
known that the sentient presiding deities inhere 
everywhere (in the elements and organs). The 
forms of behaviour mentioned in the texts, which 


are seen quite like human beings confirm the view 
that the reference is to presiding dcities. 

R.ILi.5 (1. 218) 

a vyapadisyante 

In texts, ‘to Him....,’ etc., the terms, ‘earth’ and 


so on, denote the divinities presiding over carth 
and so on. 


M.IL.i.6 (IL. 13) 


the dcitics that preside over earth, etc. 


BMRHAT abhiyuktatama—most trustworthy 
R.1.i.4 (1.165) 


ature: abhivimainah —innermost self 
§.1ii.32 (141) 
(1) pratyak 8 Be ae 


that which is known directly as the innermost 
self by all beings 


i abhivimanah 


(2) abhigatah--.---- iti abhivimanah 
In the sense of that which is directly attained 
as Uie innermost and at the samc time thatit 


is free from any measurement. 
(3) abhivimimite-.--- - abhivimanah 
In the sense of that which creates diversely 


the whole universe, It being the source ofall. 


M.L.ii.24 (I. 216) 

yasya iti (F216) 

He who has transgressed the limit (of space) (the 
Supreme Lord). 

MMe abhivyckti—manifestation 

§.Lii.29 (138) 

abhivyajyate--++-- krte 


Supreme Lord does become manifest out of 
favour for thuse who meditate on I[lim. 


R_Lii.30 (1.347) 
upisaka: +++ manyate 


Asmarathya is of the opinion that the Supreme 
Self is conceived to be measured by space to help 
easy comprehension on the part of the worship- 


per. 
M.Lii.29 (1.226) 

Brahman manifests Himself through Agni, etc., 
afireaferarm abhivycktiyogat—because of becom- 
ing manifest 

S.LL.iii.31 (464) 


Contact with the intellect etc., remains in a state 
of latency during sleep and dissolution and 
emerges again during waking and creation. 


R.IT.i1.31 (11.365) 
asyassrses upapattih 


With regard to the consciousness which is exis- 
tent in the conditions of dreamless sleep etc., 
there is manifestauion in the conditions of wak- 


ing etc. 
MLIL.iii.31 (11.185) 
evam- + -+-- uktih 


Blessedness and other qualities forming part of 
the soul’s essence become manifcst on his release. 
As the text says ‘strength...,’ etc. 


ahreraaryate abhivaktyanuhandhi—related to 


the theory of manifestation (of the effect latent 
in a cause) 
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abhivyaktyanubandht , 


afiy..... SPs abhi......vaicitrya 


R.ILi.15 (11.253) 


ofreargrnafest abhivyarijakavaiatrya—peculiarity 
about the distinction of letters 
§.1iii.28 (194) 


afreeantag abhisamdhyadisu—in the case of reso- 
lution cte. 

S.ILiii.52 (488) 

abhisamdhyadinam:-+++: 

Since resolves etc., are also made in the proxim- 
ity of all the souls through a contact between a 
soul and the mind common to all, therefore these 
resolves elc., cannot be logically accepted as regu- 
lating the allocation (of pleasure and pain). 


R.ILiii.51 (11.384) 
udrslas sees 
Fyven as regards mental resolves and others which 
are the causes of the adrsia, there is no regula- 
tion. 

M.ID.iii.52(11.213) 

The diversity of desire etc. has to be accounted 
for in the same way. 


adrstadeva 
The diversity of desire, hatred, pain and pleasure 


etc. is due to the diversity of the unseen principle 
of aptitude, etc. 


Wch@e sree 


SAP abhiima—(an) imperfect (person) 
M.LULi59 (L11.266 ) 


WWE abheda—non-distinction 
R.Li.4 (1.159) 


hasmat----- + abhedah 


For a thing to be distinct from another thing is 
the same as that thing having characteristics which 
are different from those of the other thing. Non- 
distinction is the condition opposite to this. 


sahara abhedanivrtti—cessation of the idea of 
non-difference (through the apprehension of dif- 
ference). 
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ovary, 


abhedat 


R.Li1 (1129) 


WNAVTATS abhedasastrabala—strength of the 
Sastras declaring that there is non-distinction he- 
tween things 


R.L.i.4 (1.162) 

smear abheda srute—scriptural text relating Lo 
identity 

R.IL.i.21 (11.262) 

BNET abhedahetu—reason that determines non- 
difference of the meditations. 

§.IN.ili.1 (619) 

connection, form, injunction and name. 

yer abhedai—on account of non-dillerence 
SIM. iii.19 (646) 

yathds +++: abhedat 


Just as it is proper that the meditation should be 
the same and the traits also should be combined 
in different branches, so also it should he the case 
in the same branch, for the entity meditated on is 
non-different. 


R.II1.iii. 19 (11.481) 


In the Brhaddranyaka, the qualities of being mind- 
made etc, are the same. It being so the extra quali- 
ties of being the controller etc. not being distinct 
from the quality of willing the truth, there is no 
distinction of form. 


M. 111. iii.20 (111.191) 


anand abhedat—on account of non-difference 
R.TIL.iii.10 (11.470) 

pratijnata: + +++: abhedat 

Because there is no distinction among the vari- 
ous ways of demonstrating the pranaas being the 
eldest and the most praiseworthy, as given in the 
proposition. 

anyert abhedat—hbecause of non-disuinction 

R.UL iii.11 (01.472 
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awd wata 


abhedit bhavati 


abhyasava....... bhava 





pradhanasya::---- guranam 

Because in all the meditations there is no distine- 
won in regard to the Brahman who is possessed of 
the qualities and as the qualitics arc inseparably 
associated with the possessor of the qualities... 


araet wafa ubhedi bhavati—becomes non-differ- 
ent (from the supreme self); that is, onc becomes 
free from the notion of difference (prima facic) 

R.Li.1 (1. 254) 

jranaiharsss ss bhavati 

The individual self, by reason of its possessing the 
nature of intelligence, is itself of the same charac- 
ter as the Supreme Self, ad hence its difference 
from Him consists in its having the form of gods 
and other material embodiments. The association 
of the individual self with such an embodiment 
results from ignorance which is of the nature of 
karma, but is not due to its own essential nature. 
When karma, which has the nature of ignorance 
and forms the roat of all distinctions in the form 
of gods ctc. is destroyed by means of the medita- 
tion of the Highest Brahman, then that distinc- 
tian ceases to be, owing to the cessauon of Lhe 
cause thereof; and accordingly the :ealeased soul 
does not differ from the Bratunan. 


anyerfenfatrer: A abhedoktivirodhah na —no con- 
tradiction in speaking of Visnu and Purusa (in the 
Purusa Stikia) as identical 


M.Lii.26 (1.220) 

SNAITAT abhedopacdra—figurarive identity 
§.Liv.3 (232) 

amit abhauliko—not products of the elements 
S.UL.iii.15 (445) 


snare: A abhyadhikah na—therc is no one who 
surpasses (the Supreme Lord) 
R.IT1.ii.170 (17.438) 


M.ULi.32 (LE.54) 


MAURIE abhyadhikasanké—additional doubt 
$.1L.i.3 (287) 


A portion of the yoga smrti being acceptable to ei- 
ther side, it cannot be discarded (This is the addi- 
tional doubt). 

SRT abhyanturakasu—the internal space 
§.1.iii.14 (166) 


AWA: abhyattah —one who has appropriated 
R.I.ii.9 (1.293) 
uktame sees pratipattavyah 


The Supreme Being has appropriated to Himsell 
the collection of all auspicious altributes upto and 
inclusive of tastes. he term ‘adhyattah' has to be 
understood that the affix ‘kia’ (which usually 
forms the passive participle) is used in the sensc 
of agent, in the manner in which it is so used in 
the example, ‘the Brahmanas have caten’. 
AVA abhydsa—one who renirns 

R.OLi.8 (11.414) 

abhyagantarah (S.S. 414) 


those who return 

STATA, abhydsa—v11 account of repetition 
§.1i.12 (52) 

The word ‘bliss’ is repeated many times. 
adnandam Brahma—Bliss is Brahman. 


Anando Brahma—Bliss is Brahman. Thus from the 
repeated use of the word Altssfor Brahman. 


R.Li.13 (1.191) 
abhyasyamainah 


In the scriptural passage, “From which ....,” elc., 
bliss is continously repeated in an order in which 
each succeeding bliss isa hundredfold of the bliss 
preceding it, so as to reach that bliss which forms 
the summit of an uusurpassable condiuon. 


M.Li.12 (1.89) 





a abhyasavagataparamatma- 
bhaitva—one who is understood ta be the Supreme 
Self by the repetition (of the word hliss) (@zanda- 
maya) 
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snzqeary Te abhyudayanihireyasa 

R.Li.13 (1. 225) 

sear IE abhyudayanihsreyusa—wordly prous- 
perity and liberation 

§.Liv.6 (238) 


SNA abhyupagamat—tor it is admitted 
S.LL.iii.24 (455) 

abhyupagamal:+ +++: hrdi iti 

Because it is admitted even in the case of the soul 
that, like a drop of sandal paste, it exists at a par- 
ticular part of the body; it has a peculiarity of lo- 
cation. 

R.IL.iii.25 (11.363) 

Gimani++++++ abhyupagamat 


In the case of the individual sclf also, its existence 
in a particular part of the body is admitted. The 


text, ‘Indeed this....,’ etc. 

INAMT HT abhyupagame 'pi—even if it be admit- 
ted 

§.11.ii.6 (356) 

athiifn +++: tathd hi 


Even if it be admitted that pradhana has a sponta- 
neous impulsion to act, etc. 


R.ILii.8 (10.285) 
anuminena+: +++ apt 


Even if it be admitted that the pradhana is estab- 
lished by Inference. 


M.1.ii.6 (10.71) 

Even if the (okdyatika system is admitted. 
RAIMA ubhyupetuhanu—discarding one’s 
propusilion 

§.I1.ii.7 (358) 

AAA amatra—devoid of separate parts 
M.IIL.ii.13 (11.104) 

bhinnamsa sinyah (J. 164) 

devoid of different parts. 


WATT amanave—supei-huian person 
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MIATA amrtatveahima 


S.IV.iii.4 (727) 
tad- +--+: visesanasya 


‘The atuibute ‘superhuman’ is meant simply to 
deny the assumption that this being is human 
(that is belonging to Manu’s creation). 


R.IV.iii.1 (11.612) 


stfiTaut: amitabhah—one of unlimited splendour 
(the Supreme) 


R.Li.25 (1.255) 


SARA amukhya—secondary 
M.Li.6 (1.77) 
amukhya+--+-- grahanam (J. 77) 


When it is stated that the primary meaning of the 
word ‘dtman’ connotes the atwibuteless entity as 
cognisable, it is not reasonable to take the figura- 
tive sense which is not primary in character. 
AES AAT amukhya dtma—secondary self 
§.Li.12 (51) 


arya amitrta—formless (Brahman) 
S.Lii.22 (127) 
R.11.ii.20 (1.440) 


AYIA amrtatve—im mortality 
§.1.4.11 (49) 

yo vat bhumd tud amrtam 

That which is infinite is immortal. 
R.1.iv.22 (11.156) 

attainment of Brahman (liberation). 
M.IV.1ii.8 (TV.52) 

isuarelayasya muktihetutuena—(f. 52) 


To enter into the Lord is said to be the cause lor 
release. 


AYAAHE amrtatuakama—one who desires im- 
mortality 


S.Li.4 (17) 
Brahmabhava- -- + wirodhat (V. 


(V.M. 68) : 
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AYMTATTANET §— amrtatvamanuposya 69 WAM SICIT «— ambuvat agrahanat 
Since to become Brahman is to be immortal itis §.1.iHi.10 (159) 
said—“for him who desires immortality’—immor- ,o.nin...- +: Sea danrae 


tality, even because of its being immortality can- 
not be inferred to be non-etermal on the ground 
of being effected, because of conflict with scrip- 
ture (otherwise). 


MYAAT TTT ET amrtatvamanuposya—im mortality is 
relative without burning ignorance 

§.1V.ii.7 (805) 

anuposya: +++ ++ upakramah 


Immortality is relative for the man who wants to 
attain a relative immortality by virtue of his knowl- 
edge of the qualified Brahman without complete 
burning away of his ignorance. 


RIV.ii.7 (11.598) 


anuposyass ss: 


For a man of vidy@ without burning that is with- 
out at all burning the connection with the body 
and the senses, that immortality which consists of 
the non-attachment and destruction of the later 
and earlier sins is attained. 


M.IV.ii.7 (IV.49) 
Samsitra+ +++ 
Prakrtiis by its very nature immortal and cternally 
blessed but not in consequence of meditarion for 
it is not affected by samsdara. 

anuposya-anupasya (f.50) 

not due to meditation. 


SMTYAAY amrtasetu—bridge of immortality (Su- 
preme Self) 
R.L.iii.6 (I. 6) 


att amauna—the whole collection of all aids 
other than mauna. 

R.IIL iv.46 (II. 564) 

Mauna is repcated reflections on the object of 
meditation. 

arena: ambarantadhrieh—on account of sup- 
porting everything upto space 


In the text it is said: On what is space woven and 
uranslixed? Reply: This aksara is that. 


R.1.iii.9 (1.20) 

ambarania::+++:- yaval 

Because the Supreme Self is declared to be the 
support of what is beyond ambara. The word 
ambara means Gkafa What is beyond akafa is the 
undifferentiated Prakrti. Aksarais the support of 
the undifferentiated prahrii. 

M1.iii.10 (1.250) 

plasmin: +++ -- Brahmaiva 

In the text, ‘Indeed in....,’ etc. the imperishable 
(Brahman) is stated as the support of all the uni- 
verse including the sky. 


SRA, ambuvat—as in the case of water 
M.11.ii.3 (11.68) 


It is not correct to hold that even the non-intelli- 
gent pradhana may be active as in the case of wa- 
ter flowing. 


WA SAIS IN, ambuvat agrahandit—as nothing is 
perceived to be similar to water 


§.01.ii.19 (588) 


The comparison with the reflection of the Sun in 
water cannot be reasonably upheld here (in the 
case of the self), since nothing like that is per- 
ceived here. 


R.10.i.19 (11.439) 


The Highest Self is notapprehended in earth and 
other places in the same way as ue Sun or a Jace 
is apprehended in water or miror. 

M.II1.ii.19 (111.117) 


Mere knowledge without devotion. 
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arqerests 


ambuvat means with lave (devatio). graharnam 
means knowledge. 

AAMTAIWA ayathadariana—false perception 
R.ILii.9 (11.287) 


WA ayana—path 

§.1.i.28 (83) 

R.Liii.12 (11.29) 

means 

Meditation on the syllable Om. 

MI. iii.48 (11.242) 

leading unto Him 

moksa—release (f. 243) 

orqafare ayutasiddht—permanent and insepa- 
rable connection 

§.IL.ii.17 (377) 

R..4i.12 (11.292) 

sTara— Ja ayogya—upasand—contemplation 
for which one is not eligible. 

M.IMN.iii1.26 (111.210) 

SUQYOPNE + > upasand (Kg. 202) 

In relation to that contemplation which leads to 
that fruit different from the ane for which one is 
qualified. 

HAVA ayogyatva—irrelevance 

§.T1.iii.14 (443) 


STATA ayogyadarsuna—the vision for which 
une is not eligible 


MLIV.iii.15 (IV.87) 


TATA ayonijatva—having the nature of not 
being born of mortal beings 


S.U.i.19 (551) 


WVASTAIA aranye nuvikyatva—meant to be 


learnt in the forcst. 
R.IIL.iii.25 (11.487) 


ayathadarsana 70 


arfetarfe 


arcivadi 


Maniras like ‘Pierce the..,” etc. and Pravargya 
Brahmana. 


aeerdtestt arundhatidarsana—showing the star 
called Arundhati. 

§.1.i.12 (53) 

The uny star arundhafi can be identified with the 
help of a brighter star near arundhati. 

WETS aridhatva —nvt being known convention- 
ally 

§.Liv.11 (247) 


HET arupa—of no colour ar form 

M.Liii.41 (1.333) 

The Supreme Lord has no colour or form because 
He is not contaminated hy the elements. 
areqaea crupavadeva—only formlcss 

SII. ii.14 (584) 

rupass +++ + vakvant 

Brahman is surely to be known as having no dori 
constcuted by colour etc. because that is the domi- 


nant teaching in the texts ‘It is neither gross nor 
Inimute....,’ etc. 


devidi+.++-+ tulyumeva 


Brahman, although by entering into bodies, hu- 
man, divine and sa on, becomes connected with 
various forms; yet it is altogether devoid of form. 
The is undoubtedly the same as that which has 
no form. 


M_II1.ii.14 (IIT.106) 

prakria sthisla siksmadi vailaksanya (Rg. 108) 

As the Lord is dillerent from what is gross and 
subdue, belonging to Prakrtéi (matter). 

sae arcirédi—the path starting from light 
S.IV.iii.1 (B22) 

saruahs + +++ pratiyanimahe 


It is assertcd that all who would reach Brahman 
have to proceed along the path starting from light. 
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ard artha 7] anifaranaty  arthaviprakarsat 
R.1V.iiL 1 (11.613) Sukram++---- itt 
euam Because from pussages like, ‘Pierce the ....,° etc. it 


The man of vidya, who goes to Brahman, goes only 
through that path which begins with light. 


M.IV.iii.1 (1V.71) 
tatra.-+--- prathama 


The man of vidya who goes to Brahman goes only 
through the path commencing with light. Cf. 
Brahma Tarku : ‘The wise going to Brahman first 
reaches lire and light before going to others’. 


are artha—pur port 

§.Lil (5) 

tatparya—ineaning (P.228) 

tathokia (V.M. 26) 


That enquiry is mentioned whose purpose is 
to show of that self denoted by the ‘thou’ (in 
‘That Thou Art’) that his nature is that of 
the Supreme Self denoted hy the ‘that’. 


Things sought IL.ii.10 (360) 


arthino'nikulah arthah 


(2) 


That which is favourable to uhe seeker is the 
desired thing. 


arifwrarantttea arthakniytkintva—being the cause 
of actions which are determined by motives. 
R.Li.1 (1.178) 


arduftese arthapariccheda—defining of things 
R.Li1 (ii) (1-22) 
vyavahara: +--+: yavat 


Tlumining power means the dcfining of things— 
that is rendering them capable of being objects 
of empirical thought and speech. 


arduftraretafaar arthapratipadanapraknya—pro- 
cess ol expression of meaning 

§.Liii.28 (197) 

HAVA arthabhedat—on account of differences 
in purpose 

R.TILiii.25 (11.486) 


is made out they are used in the study of Vedas for 
inagical spells for malevolent purposes and so on. 
‘Vherefore they arc not auxiliary to vidyd. 

SMA, arthavat—(it) serves some purpose 
§.Liv.3 (230) 
parmesvaras +++: ulpattih 


‘Lhe primal state is held hy us to be subject to the 
Supreme Lord. It serves a purpose. Without that 
latent statc, the creatorship of Gud cannot have 
any meaning, inasmuch as God cannot act with- 
our His power (of mayé) and without that latent 
state, the absence of birth for the freed souls can- 
not be explained. 


R1.iv.3 (11.105) 
parama:+:++: stuksmam 


The subtle elementary matter is useful in that it is 
subject to the Supreme Person. 


M.L.Wv.3 (1.352) 
tad++---- arthavat 


The qualities of being subtle, etc., being under 
the Lord's control become fully significant, only 
when these qualities of being subtle, great, low 
¢lc., are understood to point Him. 


NAA arthavada—corroborative statement in 
Veda 

§.L.iii.32 (104) 

R.O1.iv.1 (11.537) 

M.Li.4 (1.66) 

stutir nind@ parakrish purakalpah (f.66) 


Laudavory passage consists of praise, censure, the 
activities of others and ancctortes. 


ardfame ale, crthaviprakarsat—because the signili- 


cance of cach succeeding thing is more remote 
§.IL.iii.25 (657) 

As among cxplicit statement, indication, syntacti- 
cal connection, context, order aud name, when 
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ada, 


arthasamanyal 
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MAPUTAT. 


arthabhavat 





any two of them are at variance with regard to 
anything, uhe suceeding one is weaker than the 
earlier, since the succeeding one is put at a disad- 
vantage by the predecessor as regards the mean- 
ing implied. 

R.TL iii.43 (11.516) 


The Pirvamimamsaé aphorism—'Independcnt 
scriptural texts, indicatory marks, sentences, con- 
texts, positional suength, names—where thesc arc 
all applicable, one is superior to the other in or- 
der, because the significance of each succeeding 
thing is more remote. 

STATA arthasimanyat—on account of cqual- 
ity with Ube thing. 

R.I1L iti.13 (11.473) 

Those qualities, which are equal to the entity they 
quulily, are necessarily involved in the knowledge 
relating to that entity, because they are the prop- 
erties that define the cssential nature of the en- 
tty and continue everywhere. 


M.IILiih 14 (101.177) 

phalasiimya 

according to the different results to which the gods 
and others are entitled. 


sate arthadhinatva—dependence (of the 
senses) on their objects. 


§.Liv.3 (232) 


RUAN arthantarukalpana—fancying some 
other meaning. 


§.1.i.4 (16) 


salaTraneerresi u7thantaratvadivyapadesat—on 
account of the designation of something differ- 
emt 

§.L.iii.41 (217) 

The Supreme Brahman alone can be the mean- 
ing of the word akdsa. Because in the text, ‘That 


i...’ etc. it is declared that Zkafa is something 
different from name and form. Nothing but Brah- 


man can be different from name and form, since 
the whole of creation consists of a manifestation 
of name and form. 

R.1.i0i.42 (17.90) 

Gkasah 
The Ether in the context is the Highest Bralunan 
because the passage, ‘Ether is the evulver of lorms 
and names’ designates something other than the 
individual soul. Individual soul either in the state 
of hondage or release cannot at all possess the 
capability to differentiate names and forms. The 
Highest Lord is expressly declared by scripture to 
be the evolver vl names and forms. 


M.L.iii.41 (1.333) 
akasuh 


The Ether in the scripture is spoken of as having 
different characteristics and destitute of name and 
form. The text is, ‘That which...,’ etc. 


RATAARAG arthintaraparigraha—iaken in some 
other sense. 

§.Liv.11 (246) 

AMAT arthantarabhite—being a distinct entity 
(the Supreme Self trom the individual self) 
R.1.iii.45 (01.382) 

Mafavankey arthantaravadin—one who maintains 


the existence ofan additional entity in the generic 
character 


R.1.i.1 (1.128) 

waf-atfaaan arthantaravivaksa—a new subject is 
intended to be introduced. 

§.Liii.8 (156) 


aatutt arthipattitPresumption 
§.111.i.38 (612) 


MATa avthabhavat—on account of the absence 
of purpose. 


§.11L.ii.6 (356) 


arthabhavat:+---- apeksisyate 
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RAV — urthdbnedat 7 


Because of the absence of any purpose. Just as 
pradhana does not require any help for its activ- 
ity, so also it will not stand in need of any purpose 
as well. 


R.ILii.8 (11.285) 
pradhanena:--+--- Setsyati 


The Sankhya theory could not be accepted for 
the reason that the pradhanais without a purpose. 
Because the Purusa’s proximity to the prakrit is 
eternal, final release will never result to hin, 


M.IL.ii.6 (11.71) 

YaSyAs res prayojanam 

What is the use of a system, which does not 
recognise merit and demerit? 

atetverd arthabhedat—on account of non-differ- 
ence of purport. 

R.ID.iii.5 (11.462) 

yatha 

In connection with certain injunctions of medita- 
tion the text mentions certain secondary matters 
which subserve thal meditation. As these matters 
are commected with the meditauon Lhey are to be 
comptised in it, so Ghat they may accompolish their 
aim of subserving the meditation, 

sft arthitvam—capability of being a supplianr 
R.Liii.25 (11.53) 

arthitvam:-+ ++ abhitapat 

Capability ol being a suppliant depends on the 
possession of a body and sense-organs of whatever 
degree of tenuity. 


sratretal: arthopalabdheh—on account of having 
obtained the fruit. 

M.IL.iii.31 (1.209) 

moksasya praplatvat 


Because they have obtained release. 
AIHA arthaihatva—unity of purport 


§.1.i.31 (88) 
R.1Li.13 (1.212) 


anfeteeart arbhakauhastvat 


RNA ardhujaratiye—analogy of a young lady 
with one half of her body being old. 


§.1.41.8 (103) 


aeanira ardhavainatika—semi-nihilistic 
§.11.ii.18 (381) 


suet: ardhasampattih —partial attainment 
§.1IL.ii.20 (579) 

7 icchanti 

Ic is not our view that in a swoon a man becomes 
half merged in Brahman. A swoon is partially a 
form of sleep and partially of some other state. It 
is a dour to death. So long as the individual's 
karma \asts, his speech and mind return from a 
swoon, but when the daze has no resisdue, his 
breathing and warmth depart. Hence the knowers 
of Brahman call a swoon a partial sleep. 


R.11.ii.10 (11.433) 


The swoon is a state in which there is made a hall- 
way approach to death. For while death consists 
in complete cessation of the soul’s connection 
with the body or organs of any kind, a swoon con- 
sists in the soul's remaining connected with the 
subtle body and organs only. 


M.UI.ii.10 (11.95) 
moha:-+++-: jivasya 


When falling into a swoon, the soul partly enters 
into Brahman. 


snfentaeatel arbhakaukastvat—on account of the 


smallness of the abode 
§.L.ii.7 (102) 
arbhakam 


erbhaka means small and okas nears nest (abode). 
It was argued that the inmost self has a limited 
abode as stated in, ‘This is my self within the heart.’ 


R.Lii.7 (1.297) 
alpayatanam 


‘To have « very small abode’ means ‘to be in a 


very all ples” By est ATCHiver 


aera 


athatva 
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existing within the small space of the heart in ac- 
cordance with the passage, ‘Hc is...,’ ctc. 


M.L.ii.7 (1.171) 
alpa++-+++s hathanat (J. 172) 


because of the statement of rhe smallness of 
abodc, the heart of beings. 


ates arhatva—capability 
R.Liii.] (11.105) 
rathavat- ++ ++ arthatuat 


Like a chariot, the body is the means of accom- 
plishing the objects of human purusit. 


SHAN ulamkare—an ornament 
§.1.i.4 (27) 
svatah:--+-++> na disanam (V.M.85) 


(Knowledge of the Sclf) being a human goal es- 
tablished in its own right, its not being subsidiary 
to an injunction is a merit and nota defect. 


area: alopah —non-omission (of meditation on 
the part of Sri) 


M.IN.iii.42 (111.230) 


wet: ulaukikah —uranscending senses 
M.I1.i1i.3 (11.121) 
atindriyah (J.121) 


beyond the ken of senses (ether) 


AT alpam—finite 
§.Li.11 (49) 


REIT aipasaktitvea—the individual soul is of 
very limited power. 


M.LL iii. 38 (11.194) 


HAeAYA: alpasruteh —on account of mention of 
smallness in the Upantsad 


SLi. 21 (180) 


‘daharo- +++ +> akasah’ tts 


‘The small space thar is within it'—is the text. 
R.1.iii.20 (11.47) 

upamilasya 

In che scriptural staternent, ‘Iuside of...,’ etc., the 
declaration of a small magnitude appropriately 
belongs only to the individual self, who is com- 
pared to the point of a goad. 


M.L iii.21 (1.77) 

dahara iti—the text, ‘the limited sky...’ etc. 
STeaTaIT alpaksaram—that which has the smallest 
number of letters (an aphorism) 

M.L.i.1 (1.13) 

yauad+ ++ +-- alpaksaratuam (J.14) 


Having only the barest minimum number of let- 
ters without which the desired idea cannot be 
expressed. 


BOTA ulpasthiraphalo—small and transitory 
results (from mere ritualistic works) 

R.Li.1.itt (1.83) 

sqaatut avakirna—one who has violated the vow 
of chastity 

§.1M1. iv.42 (749) 

R.ILLiv.40 (11.559) 

DAMAMAN avagatabrahmaimabhava—He who 
has realised Brahman as the self. 

§.1.i.4 (30) 

Satyam: +--+: paryantam (V.M. 94) 


True; not the knowledge alone of Brahman is the 
cause of the cessation of the attributes of transmi- 
gration but rather its culmination in intuition. 


arent avagati—knowledge 
S.Li.1 (8) 
avagatih......... ucyate (P.351) 


avagati means direct realisation. 


SMAPAAMEM avagatisadhana—means to realisation. 
§.11.1.14 (313) 
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AGATT = avacanat 75 TRA  avarusya 
ATAM, avacandt—owing to the non-mention §.ILL.iii.17 (639) 
§.Liv.4 (233) paramatmagrahane: +++ ++ avadharanam 


In the Upanisad, avyakta is not mentioned as a 
thing to be known. There is no other text to show 
that avyakta is either to be known or to be medi- 
tated upon. 


R.Li.8 (1.182) 

Pradhéna is not declared by the word ‘existence’, 
M.Li.8 (1.80) 

fameva>-++-- vacanat 

The text, ‘Know that...,’ teaches not to discard the 
atman. 

Te a tarot avacanena na iksanum—perception 
cannot arise by means other than words. 

M.Li.5 (1.70) 

vacanena:::--> ite (J 71) 

The word #ksana’stated in the scripture ultimately 
proves thar Brahman can only be expressed. it 
being beyond the scope of any expression other 
than Veda. 

ABET avaccheda—limiting condition. 

R.Li.4 (1.161) 

M.I11.ii.30 (111.136) 

visesana (j.136) 

attribute 

AHAB avacchedya—that which is delimited 
MLII1.ii.30 (11.136) 

visesya (J. 136) 

Substantive. 

WAM avadana—cutting 


‘the cutting off of a limb of the sacrificial animal 
for offering as an oblation.’ 


§.Li.1 (6) 


HAVIN avadhgranat—on account of the defi- 
nite statement. 


The definite statement about the oneness of the 
self before creation. 


R.011. iii.17 (11.475) 


The previous passage, ‘from that...’ etc. settles in 
mind the idea of the highest self, and that idea 
then is Wranslerred in succession to the self of 
breath, self of mind and so on, untill it finally finds 
rest in the Self of bliss, beyond which there is no 
other self. 


M.IIT.HiL18 (0.186) 
On account of emphasis. 
dtmd-++++- avadharanat 


From the emphasis made on the word atman. 


AMAT avabhdsa—semblance 

§.1.i.1(2) 

avasanno 'vamalo va bhasuh (V.M. 11) 

avabhasa is that appearence which is terminated 
or depreciated. 

HAVAH avabhasaka—that which reveals (Brah- 
man) 

S.Li.24 (76) 

TaTTAPANY: A avayavatvavirodhah na—No dit- 


ficulty is caused by the mention ol Brahman as a 
limb of the blissful. 


M.1i.15 (1.103) 


MAT avara—inferior (austerities other than mo- 
nasticism) 


§.IIL.iv.20 (733) 
M.Lii.12 (1.184) 
the inferior (the individual soul). 


WAT avarasya—ol the posterior one. 
§.11.i.16 (318) 
pragutpatteh- +++: asil 
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MaANT  avuredha 


The subsequently originating effect is heard of as 
existing in the cause in identity with it before its 
own origin as in the text ‘sadeva...etc.’ 


M.1.i.17 (11.34) 
the inferior 
avarasyya- +--+ sattuat 


For the inferior only, uhat is, only that means ex- 
isis which owes its existence to the Lord and is 
under His control. 


SANE avaredha—in accordance with the descrip- 
uion, 

M.IM.i.22 (111.51) 

Of the third hell of darkness. 


HAVE avaroho—descent. 

S.0Li.13 (587) 

lesen eae pratyavarohanti 

Those who have not performed sacrifices and 
meritorous deeds enter into the place of death 
and suffer the torments of hell in accordance with 
their own misdeeds and then descend to this 


world. 
R.IM.i.13 (11.413) 
iaresam: +++ uyadisu 


The descent from moon takes place of those who 
have not performed sacrifices and meritorious 
works only after experiencing the pains inflicted 
by Yama in the hell. 


M.IID. iti. 14 (ITI.36) 


Those who hate the Lord, the preceptors and srutts 
and all those who.are perfidious descend lower 
still and fall into the hell of darkness, and these 
never rise out of it; indeed they call that the pit of 
absolute misery. 

nicasthale.- +++: patah 1.37) 


They fall eternally in the hell, which is lower still. 


saul avama—without any caste. 
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RGTIMNAT avasthantaru 


§.1.41.21. (123) 
brahmanatvadihinam (V.M.186) 


Devoid of caste like Brihmana, etc. 


PAVATPAM ceva ginustheyatvit—to be practised 


imperatively. 
S.IILiv.27 (738) 
tasmat------ anustheyatiwit 


A seeker alter knowledge must be endowed with 
control of body and mind and such ouhe virtues, 
because control of body and mind are enjoined 
as means to acquisition of knowledge in the text. 
Hence it is compulsory to undertake what is pre- 
scribed by the scriprure. 


R.IILiv.27 (11.552) 


As Calinness of mind and the rest ure seen, in so 
far as implying concenuauon of mind is con- 
cerned to promote the origination of knowledge, 
they also must necessarily be aimed at and prac- 
tised. 

M.D. iv.27 (11.313) 

Though release is attained by knowledge, a wise 
should possess calmness, control over senses, etc. 
As they are enjoined upon the wise, in the text, 
‘after having...,/ctc. and are subsidiary to knowl- 
edge they should be practised. 


Tae] avasiu—non-entity. 

§.IL.ii.22 (387) 

HAYA avastubhiita—thar which is not a real 
thing (ignorance) 

R.I1.i.15 (11.238) 

NAMATH TT avasthalrayakalusita—being 
tainted by the three states (of waking, dream and 
sleep) (the individual soul) 

§.IV.iv.2 (848) 

AGAWA auasthantara—different states fof the 
soul under bondage and freedom) 

S.Liv.22 (264) 
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TRIM avasthantarapattimauaining new 
stales (production and destruction) 
R.ILii.21 (11.299) 


aA avasthabheda—changes in conditions 
(like boy, youth, old ete.) 


R.ULL15 (11.252) 

MARMTVSAATAANA avasthabhadamatranibandhana 
founded upon a mere change of conditions (dif 
ference in ideas, words, etc. relating to causes and 
ellects) 

R.ILi.16 (11.259) 

aawMaye: avasthavadhrieh —because that state 
has been definitely determined. 

S. ILL. iv.52 (759) 


For in all the Upanisads the state of liberation is 
definitely determined to be uniform in nature, 
the state of liberauign being nothing but Brahman 
Itself. 

R.TTLiv.51 (11.568) 

OF such knowledge which has fur its result final 
release, there is ascertained the terminauon of the 
obstruction presented by other works. 


MII. iv.51 (111.348) 
dhurmissees+ avadharanat 


The text, ‘Tfhe has mcrit, surely he goes to svarga. 
If he has demerit, surely he gocs to hell and hav- 
ing seen Brahman he attains immortality,’ 
emphasises the obuining of release hy him who 
has seen Brahman. 


arafeafat avasthiti—abidance of the Supreme Sclf 
as the Sclf of the individual self. 

R.L.iv.2 (11.537) 

M.TIL iii.33 (111.213) 

rank (in bliss in release) 

bhava (f.214) 


In release there is a gradation of bliss. 


mukiau-s sss: 


srafeatregrent, avasthitinaisesyat—owing to pecu- 


liarity of posidon (of sandal paste) 
§.1L.iii.24 (455) 


The peculiarity of location, viz. existence in one 
part of the body, in the case of the sandal paste. 


R.I1.iii.25 (11.363) 
arts esees vidyate 


The drop of sandal paste can produce its effect as 
it is in contact with a definite part of a body. 


M.1L.iii.25 (1.172) 

Because of the presence of intense contact. 
Samyagrsstes nu 

If it he said that the extension of the presentation 
produced hy the sandal paste is possible because 


in the body it is present in one spot as a whole 
and in the other parts, not in avery intense form. 


stated: avasthiteh—hecause of the existence (of 
the Supreme Self as the individual soul) 

S.Liv.22 (264) 

asydiva::---- avasthdnat 

This very Supreme Self exists as the individual 
soul. 

na jive-+ +--+ avacchedah (V.M. 332) 


Individual soul is not different from the Supreme 
Self. Nor is it the modification of the Supreme 
Self. 


R.Liv.22 (11.149) 


Kasakrtsna is of the opinion that Brahman abides 
as the self in the individual self which forms His 
own body. The passages are, ‘Entering in ...,’ etc. 


M.I.iv.23 (1.385) 

Because everything (karma, etc.) abides in the 
Supreme Lord. 

atarent avaki—onc who need not speak to any one 
R.Lii.2 (1.293) 
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oreraeafin 


avakyayukti 


vaka means talk and He who does not have it is 
avaki (speechless). In answer to the question why 
He is so, it is replied that ‘He is unanxious’. He has 
acquired all objects of desire, He is without any 
thing to be anxious about; therefore He is without 
anxiety. For this very reason, He docs not speak. 


WANG cvakyayukii—reasoning independent 
of testimony of the word. 
M.1.i.18 (11.36) 


swamrasta avaggacchati—gocs down 
M.IILi.19 (111.47) 


The inferior soul goes down. Three different ways 
are there for his passage downwards into the bes- 
tial world, into the hell of torments, into the hell 
of darkness. The first two are attended with some 
pleasurable sensations but the last is not attended 
with any trace of pleasure; and here indeed there 
is but absolute pain. 


WAAR avantarakaruna—mediate cause (the 
Supreme Lord) of akasa and of other things. 
M.1.iv.15 (1.372) 

HAMA avantaratapas—te teacher of Veda 
Vyasa. See AWA: above. 

R.11.ii.42 (11.329) 

WarATPfaawy avantaraprakrtivisaya—subse- 
quent matcrial cause (Hiranyagarbha derived 
from Brahman) 


S.IL.iv.2 (496) 

WAAR avintaravaikya—subsidiary text 
§.L.ili.33 (206) 

WANA aviniaravyipara—intermediate op- 
eration 

R.HL iii.49 (1.521) 

SANA avantaropasuna—intermediate medi- 


tation 
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avicchedat 


afreavent 


R.10.iii.55 (11.527) 

WAAAY avapiasamastakama— one whiv has 
all desires fulfilled (Supreme Self) 

R.0.133 (11.272) 

aifaente avikdra—He who is unmodified (Lord 
Hari) 

M.IL. iii.7 (11.126) 

afar avikrta—without undergoing any change 
S.1.1V.22 (264) 

R.1.i.15 (11.236) 

casual substance of clay and other such things. 
awed GI avikrtam Brahma—unconditioned 
Brahman 

S.IV.iii.7 (829) 

seeps avikrtatva—immodifiability (of the High- 
est Brahman) 

R.Li.1 (ii) (1.77) 


stair avikrti—changeless 
§.LIV.8 (240) 


‘milaprakrlir avikrtih' 

‘Primordial nature is changeless' 

R.IL.ii.1 (11.277) 

the primordial matter 

afer avigitatva—not at variance in the difler- 
ent Upanisads 

§.11.i.1 (281) 


afafaaranest avicchinnabrahmapradesa 

that part of the Brahman which is not associated 
with a limiting condition 

R.1.1.4 (L161) 

PBI avicchedat—on account of non-termina- 
tion 

§.1Lii.22 (386) 


Sarvesuapi: +++: asambhavat 
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Since in all the chains, the individuals forming 
the chain continue uninterruptedly as a succes- 
sion of causes and effects, therefore the chains 
cannot cease. 


R.ILii.21 (11.298) 
asambhauat 


Artificial as well as uatural annihilation of objects 
do not result because in regard to whatever is ex- 
isteut there cannot possibly be complcte discon- 
Linuily in existence. 


M.IL.ii.22 (17.95) 

because of being uninterrupted 

(because the production of effect by the cause 
which exists is not interrupted) 

MARAE avifidna sabda—the word ‘avijiana’ 
R.Li.13 (1.221) 

el ntbhidhanal 


avigmana means the non-intelligent thing. 


arferert avidya—ignorance 
§.1.i.1 (3) 
fima--+---- adhyaisah 


mutual superimposition of the self and the not- 
self 


dehadisu-.++ +: avidya (Liii.2) 


Ignorance consists in the idea of selfhood enter- 
tained about the body cte., which are not the self. 


R.Li.1 (1-6) 
Ignorance 


The term azidya (ignorance) denotes the works 
enjoined on the different castes and déramas. 


avidyat means works. 
mrivyus ssc hurmatva 


Avidya which is said to be the means of destroying 
the cficct of past karmais other than Vidyé and is 
the same as the work (karma) which is enjoined by 
the scriptures. 


Sarivas sree avidyatvea [L.i.1 (1.173)] 


The idea of egoity which is within the province of 
the body, is ignorance. 

Karmakhyauidya [1.i.1 (222)] 

Ignorance which is of the nature of action is avidya 
avidly ccs sarvaga (246) 

Another power named avidya otherwise called 
karma is said to be the third power, by which the 


all-pervading power known as ksetrajtia is com- 
pletely enclosed. 


afraraferareaataqaantere avidytkalpita- 
nedyaveditruedanddihhcda—differences like the 
known, knower and knowledge posited by igno- 
rance. 


§.1Li.4 (23) 
aham atmaha------ praparica (P. 481) 


cosmos of the form of the known, knower and 
knowledge. caused by the adjunct of the idam-amsa 
which is of the form of the concept. 


tuam--+ee- vilasitam (V.M. 79) 


That the denotation of the ‘thou’, the cagniser, 
through valid knowledge dependent on the means 
of valid knowledge, pervades the object of knowl- 
edge, the pot etc.—this is a manifestation of ig- 
norance. 


afaarpriranfite cvidyakrtopadhibheda—distinc- 
tion among the limiting adjuncts brought about 
by ignorance 


R.1L.iii.48 (11.384) 


sere avidyiniirttiremoval of ignorance 
S.ILi.14 (313) 

R.Li.1 (L170) 

afaenrare avidyapravaha— siream olf ignorance. 
R.ILi.15 (11.239) 

afagr avidvan—one who is not wise 

M.III.i.19 (111.47) 


akarmi 


one who has not done any good works 
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Vidyakarmarahitah (Rg 48) 

One who is devoid of knowledge and works. 
stferhiveteror avidhilukyane—not a matter of injunc- 
tion (knowledge) 

S.ILL.iv.33 (744) 

sMfaruratram: avindbhavaniyamah —auributes, 


which arc, as a rule, invariably associated (with 
Brahman) 


R.Li.3 (1.123) 

afer avinasi—impcrishable 

S.1.1.4 (28) 

vindsyahetuss+++- avindsi 

Because of the non-existence of a cause for per- 
ishing, it (self) is imperishable. 

anantah (V.M. 88) 

Nor for the self is there perishability, for the rea- 
son that ir is infinite. 

afeafard avipascttvam— not being omniscient 
R.1.i.17 (1.231) 

afawtareTg avipratisiddha—that which stands un- 
disputed. 

S.IL.ii.2 (353) 

SPRATT RT avibhuktanamarapa—undifferenti- 
ated by names and forms (Brahman) 

R.L.iv.23 (11.162) 


PIT: avibhagah —non-distinction 


S.1L.i.13 (306) 
bhakta- +--+ +> prasafyeta 


The distinction between the experiencer (of hap- 
piness and sorrow) and the things experienced 
will cease (when the experienced objects turn into 
the experience). 

R.I1.i.14 (11.229) 

Sthitla 


It has been already stated that the Supreme Brah- 
man, who owns, as His body, all the intelligent 


and non-intelligent things, possesses the charac- 
ter of both the cause and the effect and that there- 
fore there is a distinction in nature between the 
individual self and the Brahman. This distinction 
cunnot possibly exist since Brahinan, if embod- 
ied, atonce becomes an enjoying subject Gusthike 
Ube individual soul.) 

M.ILi.14 (11.26) 

avibhagah 

In the text, “The works and the intelligent soul, 
all become one in the immutable Supreme Lord’ 
the emancipated soul is said to become the Su- 
preme Being. Hence the absolute identity of the 
two is established. 


BAW: avibhagah —non-distinction 
§.IV.ii.16 (822) 
avibhaga:++++- alt 


For a man of realization there is absolute non- 
distinction with Brahman. From the text, ‘when 
their names.... such a man of realization is with- 
out the constituents and is immortal’, the constitu- 
ents that spring from ignorance can have no rem 
nantalter their reabsorption through knowledge. 
R.IV.ii.15 (17.606) 

aprthagbhavah:----- 


At the time of death, when the individual self rests 
in the Supreme Self there is non-differenuation. 
There is no separate existence. The meaning is 
that there is such an association as does not allow 
separate discussion in regard to those associated. 


M.IV.ii.16 (IV.59) 
lal sees salyakamatvam 


The desires of the released are not different from 
the desires of the Supreme Lord (that is, there is 
oneness of will etc.). 


MAMET, avibhagat—on account of non-distinc- 
uon 
S.11.i.35 (343) 


"avadharanat 
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Non-differentiation (of the result of deeds) is 
emphasised in the text ‘in the beginning... ° etc. 


R.ILi.35 (11.286) 

avibhaga-:---- te 
There are no actions (or results of actions beforc 
creation) because the texts mention the non-dis- 


tinction between the Brahman and the selves of 
the text, ‘existence alone...," ctc. 


M.11.i.36 (11.59) 


Tt may be stated that the thing in considerauion 
for which the Lord dispenses the [ruit cannot be 
the action of the souls for even the actions pro- 
ceed from Him. 


afar avibhdgena—in a state of inseparableness 
(from the self) 
S.IV.iv.4 (850) 
avibhakta+ «++: - darsayanti 


The liberated soul remains identified with the 
Supreme Self. The texts like, ‘That thou....’ ete. 
reveal the Supreme Self as non-separate from the 
individual soul. 

BLIV.iv.4(11.636) 

The released soul enjoys his own self without sepa- 
ration from the Supreme Self... by having the 
Supreme Self as his self and by being His mude 
through forming His body. 


M.IV.iv.4 (IV.97) 
bhujyante 


Only those enjovments which the Supreme Lard 
experiences are partaken of by the released souls 
also. 


ataureat avibhivana—non-perceprion 
S.11.i.4 (291) 


MAGH avimukta—one under bondage (that is the 
individual being) 


§.Lii.32 (140) 


aifantarnrae: avimoksaprasangah—there is nv gel- 


ung away from the delect. 
§.1Li.11 (303) 
(1) prakytes sees 


In the present context, reasoning cannot gct 
away from the defect of being inconclusive. 


tarkasya 


avimoksa 


(2) 


Since there can be no other source of truc 
knowldege, there will arise the possibility of 
liberation being ruled out. 


sfearitt aviyogini—those that do not become 
separated (the soul is never separated livin the 
organs) 


M.IL.iv.17 (11.247) 


afattel avirodhar—non-contradictian. 
§.L.ii.28 (137) 
iddnime-.+++s 
Jaimini thinks that even if the Supreme Lord in 
His cosmic form of virad be understood by the 
word vaisvénara and be accepted directly for medi- 


tation without thinking of fire as a symbol or lim- 
iting adjunct, still there will be no contradiction. 


R.Lii.29 (1.346) 


faiminis+++-- 


manyale 


manyate 


Jaimini is of the opinion that the word agni also 
denotes, like the word vaisvanara, the Supreane Sell’ 
Himself, direcuy and of itself, uvat is, without any 
intermediate process of reasoning and that in con- 
sequence there is nothing wrong (with that view). 


M.1.ii.28 (1.225) 
Ns sree Jarminth 


Agniand other words do not signify fire, cte. How 
ever by the same words which primarily convey 
Brahman, the things of the world are denoted for 
the sake of communication. Jaimini opines that 
no contradiction arises from the two uses of the 
word to denote Brahman as well as the objects of 
the world. 
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sifatret avivodham—no contradiction. 
§.1V.iv.7 (852) 
evamapi +++ +> manvyate 


Even though it be admitted that the soul mani- 
fests itself in its own real nature of pure conscious- 
ness, still its possession of the carlicr form, the 
divine majesty of the qualified Brahman known 
from the tcxts is not denicd from the empirical 
paint of view. Hence there is no contradiction. 
This is the view of Badaradyana. 


R.IV.iv.7 (11.639) 


evamapi-- +--+ manyate 


Badaravana is of the opinion that even though 
the self is declared to possess an essential nature 
consisting only of intelligence, there is no contra- 
diction of the qualities of willing the truth, ctc. 
M.1V.iv.7 (IV.102) 

ubhayatra- ++ +++ manyate 

Bidardyana thinks that chere is no contradiction 
between the views of Jaimini and Audulomi. Ac- 
cording lo Jaimini the released enjoy the bless- 
ings only through Lord’s person. Audulomi 
opines that the released have their own separate 
body consisting of pure intelligence and by that 
they enjoy thcir blessings. 


afattel: avirodhah —there is no contradiction. 
§.Liv.10 (243) 

CUUMs sees prayogusya (244) 

Something that is not a she-goat is thoughr of to 
be a she-goar. Therefore it is nothing incongru- 
ous to apply the word she-goat to fire, water and 
food. 

R.Liv.10 (1.118) 

autrodhah 

Che causal condition ol prakyti is aja (unborn one) 
and its condition as the effect has light for its 
source; therefore, there is nothing contradictory. 
M.l1.iv.11 (1.365) 


madhus-s+++> avirodhah 


Just as the words Honey etc. in the Madhu and 


other vidyas denote Brahman, so all the words 
describing sacrifices denote Brahman. Hence no 
conwuadiction arises as to the denotation of words 
with respect to sacrifices. 

Mater: avizvdhah —no contradiction. 

SIL iii.23 (455) 

tuatk«- +--+ na virudhyate 


A feeling all over the body is not opposed to the 
soul's nature, since it is in contact with the organ 
of touch, 


R.L.i.24 (11.363) 
yatha--+-+-++- bhavati 


The self although dwelling in one part of the body 
only, is conscious of sensations taking in any part 
of the body like the drop of sandal paste. 


M.IL.AL24 (11.172) 

anurapi+ +++ ++ yuzyate 

Though the soul is atomic, still it is possible that 
he pervades the (whole) body as in the text, ‘The 
soul...,” etc. 

afew: avirdhah —no contradiction. 

§.111.L16 (548) 

fests + sss smaryante 


No coutradicuon is involved since even in those 
seven hells, Death excercises full control. Swertis 
mention that Citragupta and others are officers 
appointed by Death. 

R.1IL.i.16 (11.417) 

avirudhah 


Even with regard to the seven hells, owing to the 
movement of sinners being solely under the com- 
mand of Yama, there is no contradiction in rela- 
tion to his control. 

M.IIL.i.17 (111.40) 

avirodhah 


Even in hell, die Lord does his work untouched 
by anything undesirable and the contradiction 
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afaaawt 


avivehabhrama 





ceases to be, as may be seen from, the Pautrayana 
iran, “He is...., €tc. 

afer: avirodhah —there is no conuadiction, 
S.IIL-i.26 (557) 

vrihiyavddi- +--+ - avirodhah 

What is meant by becoming paddy ctc., is also 


nothing but being connected with them.Thus 
there is no contradiction. 


sate: avivodhah —no contradiction. 
§.IIL-iii.31 (665) 
SGTUGSUTHEVE | hts gamayat 


On account of direct text and Inference, there is 
no contradicuon of the context, chat those who 
practise other kinds of meditation follow the same 
path as the meditators on the five fires. 


R.IT1.iti.32 (17.495) 

Ivis when all worshippers have to go through that 
path (arc) that there is no conflict with srudi and 
smarte, 


state: avirodhah —non-conwadiction. 
§.IIL.iii.56 (703) 

upapaileh 

The conception about udgithactc. occuring in one 


branch can apply to those in other branches. 
There is no contradiction in this. 


R.MLLiii.54 (11.526) 


Just as the mantras declared in one branch can be 
applied to ather hranches, there is no contradic- 
tion in respect of udgitha. Udgitha connected with 
the subsidiaries of ritual are also present in all the 
branches. 


M.UT.iii.58 (111.264) 


Even though the mantras referring to all the gods 
are studied, there is no objection to contemplat- 
ing on the qualities of the lower gods as prescnt 
in the higher. 


afar: avirodhah —no variance 


M. UL iii.34 (11.215) 

There is no variance (jealousy ctc.) amang the 
released. 

satel: A aviradhah na —conwadiction cannor 
be avoided. 


§.11.ii.35 (407) 


Even by assuming the increase and decrease of 
parts in succession it is not possible to establish 
beyond any contradiction, the fact that the soul 
conforms to the size of the body. 


R.0.i.33 (11.310) 


The contradiction regarding the non-entireness 
of the sclf is not possible to sct aside cven by the 
assumption of the soul assuming a different con- 
dition through conwacton or dilation. 


M.IL.ii.35 (11.107) 

The contradiction (regarding the size of the soul 
in the Jaina doctrine) cannot be removed. 
aaa avilaksana—non-different in character 
(an effect from the cause) 


R.IL.i.4 (11.216) 


atftrafara avivaksita—uiintended. 

S.L.ii.2 (98) 

yat Sabdabhihitam anupadeyam 

any sense expressed of a word that is not accept- 


able. 


ataqarea avivakya—the tenth day, called the 
avivakya (speechless, maniraless) day of the sacri- 
fice. 


§.111.iii.45 (692) 

R.O1.iii.44 (11.519) 

vividhavakyarahite (8.8. 519) 

Without uttering any sentence (during the tenth 


day) 


sHaaAswWA avivekabhrama—error of non-distinc 
tion of the soul from the body. 
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§.111.ii.6 (569) 


avisadavabhasu 


MAYAN uvisadavabhase—indistinct mani- 
lestauon. 

R.Li.1 (ii) (1.18) 

halipayas ces avabhasah 


That manifestation in which a few of the atuibutes 
of a thing are absent is indistinct manifestadon. 


SPAMS RAN, avisistaphalatvat—because the re- 


sult is the same. 
§.IL.iii.59 (709) 
avifistam +++: haranam 


For, the result of these meditations consisting in 
direct perception of the object of medirtarian is 
the same. 


R.IILiii.57 (11.530) 

ityadibhyah 

In relation to all the widyas relating to Brahman, 
the experiencing of Brahman that is bliss unsur- 
passed in excellence is declared to be the fruit 
without any distinction in the scriptural texts, ‘He 
who...,’ etc. 


sarvasam>----- 


STANT avisesa—io distinction 
S.1i.1 (3) 
pasvadibhyah 
The empirical usage relating to means and ob 
jects of valid knowledge in the case of men is simi- 
lar to that of beasts. And for beasts etc. it is well 
known that empirical usage relating to percep- 
tion etc. always comes in the wake of non-discrimi- 
nation. Hence there is a similarity tu them. 


tatsamanya-darsanal (P. 183) 


niscyale 


Because similarity is seen. 
tatsamanyat (V.M.22) 


Because of this similarity. 


atagre: avisesah —non-difference. 
§.11.41.36 (408) 
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atfavrasa = avisesasruti 
The carlicr initial size and the intervening size of 
the soul can he permanent and hence there will 
be similariry among the magnitudes; or the ex- 
planation is this: Since the ulumute size of dhe soul 
is permanent, its sizes in the two earlier stapes also 
must be the sume. In that case the soul has to be 
admitted tu be atomic or non-atomic at all times 


equally. 
R.0.ii.34 (01.311) 
tadeva. ++ +>: syad 


The final dimension is the natural dimension of 
the self; so there can be no difference with the 
prior state. 

avisesat ubhayanilyatual 

Becausc the body in rhe mundane life is in no 
way different from the body which is granted to 
account for the size in the [inal state; both the 
soul and the budy would have to be granted as 
perinanent entiles. 


M.1.ii.36 (11.108) 

RasrepayrInNeat avisesavisesabhyam—owing to the 
absence and presence of specification 

S.IV.iii.2 (823) 


The definite serial order of the departure of the 
soul (of the knower of the qualified Brahman) 
from the Year to Air is not specifically mentioned. 


R.IV.iii.2 (11.614) 


The general term is—devaloka which denotes vayu. 
The paticular terms—vdyum denotes vayu by 
parucularisation. 


MIV.iii.2 (IV.73) 


From the ahsence and presence of particulars (in 
the texts) 


Samanyasruli, visesa sruti 


General text, specific text. 


arfersreraqia avisesasrudi—general text. 
§.ILiii.10 (437) 
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atfergrarey. 


auisesal 





‘tagjalam’ 


The general text is—‘Everything arginates from 
that, rests in that and merges in that’. 


STAVA avisesat—special characteristics not hav- 
ing been stated. 

S.Liv.B (240) 

mantrasya (241) 

The text, ‘one ajé...,’ etc., mentions no specific 
Churacterisucs. 

R.Liv.8 (IL.113) 

avisesal 


The word aja cannot mean the Pradhana in the 
context because there is no special characterisation 
in the context so as to makc it signify the Pradhana. 


M.Liv.9 (1.360) 


‘Avyakia’ ‘the subtle’ and all other terms though 
by common acceptation apply to things other chan 
Brahman, are really declaring the supreme Lord, 
according to the fullowing text, ‘They say...," etc. 
Because this Srwé is as authoritauive as the other. 
SPARTA, avesesat—on account of absence of dis- 
similarity (in the case of space) 

S.ILii.24 (388) 

avisesat 

[tis unreasonable to assert with regard lu akasa 
that itis a non-enuty, for even in its case nothing 


stands in the way of knowing it as an entity equally 
like the artificial and natural destruction. 


R.0L.ii.23 (11.299) 

avisesat 

Like the earth etc., which have all been accepted 
as being positive entities, the ak@sa also similarly 
possesses without difference, the property of be- 
ing established by uustulufied percepuon, 
M.11.ii.24 (11.96) 
dipadisus+ +++: 
As iu changes are being observed in space, etc., 
the permanent character of space etc., is proved. 


anumiyeta 


wagrard, avisesat—for there is no difference. 
S.11. iti. 15 (444) 
bhiitothatti. -- ++ - visisyate 

The order of creation of the elements is not dis- 
turbed by the senses. 

R.0. iii. 16 (11.349) 

avisesat...... 

From the passage, ‘From Him...,’ etc., itis found 
that no distinction exists between the vaianaand 
the mind on the one side and the external ele- 
ments of spatial ether etc., on the other in the 
matter of their creation. 


M.ULiii.15 (1.154) 

Owing to the absence of distincr authority. 
abhavat 

The exception of the reverse order in the case of 
intellect and mind cannot be proved, for there is 


no authority particularly declaring the dissoludon 
of these two alone in the order of creation. 


MATA, avisesas—on account Of Uhe non-differ- 
ence. 

S.TILiii.1 (619) 
Samyogas sss 


Because of the similarity of connection, form, in- 
juucuion and name. 


R.IM.iii.1 (11.460) 


avisistam 


ttyarthah 


The injunction, ‘One should...,’ etc. in the Chando- 
gya and Vajasaneyaka texts is one and the same. 
The form of meditation is not different because 
Vaisvanara, the object of worship is identical in 
both. 

M.ITL. iii. (191.155) 

avisisiatvat 

The texts like, ‘Meditate on...,” etc. and the rea- 
soning comprehended by them are not of a spe- 


cial character. (That is to say they apply eqully to 
all grades of devotees). 


SANA avisesiat 


n account of non-differ 


Rarest Are 


ace. 
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sTeaeaid 


avatvarthyat 





S.IIL-iii.6 (624) 

Udyitha meditation stated in the Chandogya and 
Brhadaranyaka Upanisads is not different, because 
for the identity of the meditation there are many 
points of similarity in evidence. 

R.IIL iii.6 (464) 

Because therc is no distinction between the open- 
ing passages deuling with the meditation in the 
two Upanisads. 

M.IIL.iii.7 (111.166) 


Herr cces abhaval 


There is no special statement that such and such 
qualities are to be contemplated and such now 


SPARTAN cexivesat—hecause of the absence of speci- 
fication. 


S.ILLiv.13 (725) 

niyrime soe mdhanat 

There is no specilic mention that the restrictive 
texts apply to the man of knowledge, since the 
resuiction is made in a general way. 


RTI. iv.13 (11.543) 

upuputteh 

There is no particular reason to say that restrict- 
ing the works cnjoined on the knower of the Brah- 
man to indcpendent works relates to any inde- 


pendent action which is the means of attaining 
frisits. 


M.TILiv.13 (111.296) 

NAt ress devadinam 

The gods and others are nut all of equal eligibil- 
ity. 

arfayrard avisesat—on accaunt of no difference. 
§.IV.i.11 (784) 

dike scree avisesat 


One can meditate facing any direcuon, in any 
place at anyume that leads to one’s concenualion 
of mind easily. Unlike the regulations met with in 
the case of rites, no specific regulation is men- 
uoned in the Cpanisads. 


R.IV.i.11 (11.581) 


As the texts do not say anything as to special places 
and times, the only requisite of such places and 
times is that they should favour concentration of 
mind. 


M.IV.i.11 (IV.20) 

nivale: +--+ ursesa-abhavat (J. 20) 

For the particular place, time etc., no peculiarity 
is said to be wrought in meditation. 

WaT avisaya—non-—object 

S.Li.(2) 

pratyagaima—innerself 

aparadhinaprakagatval- +++ ++ avisayah (V.M.17) 


Self, not being dependent on anything for its 
manifestation and being without parts, cannot be 
an object. 


R.1Li.4 (1.149) 


subjective self. 


MATIA avisayata—being a non-object 
S.1i.4 (23) 
brahmanah 


The non-objectness of Brahman is declared thus: 
‘That which....,’ etc. 


ladasyas sess samanidhikauranyam 


Being in apposition with the inner self, the deno- 
tation of the ‘thar’ which is not an object and is 
indifferent. . . 


3TafB avesti—name of a rite, in the context of the 
Rajasiiya sacrifice. 

S.ILLiii.50 (696) 

MAA avaryarthyat—be cause scriptures may not 
become purposeless 

$1111.15 (585) 

i bhavisyati 


The Vedic sentences presendng Brahman as hav- 
ing forms do not become meaningless. 
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R.1M1.ii.15 (11.438) 

yathassses: abhyupagamyate 

In order that texts such us, “The true...,’ etc. may 
not be devoid of meaning, Brahman should be 
admitted tu have the essential nature of luminous- 
ness. 

M.I0.ii.15 (111.108) 

yadd--s6+s vatyarthyam 

The scriptural statements such as the following 
do not lose their authoritative character as declar- 
ing the colour and form of Brahman, ‘When 
the...,” etc. 


ataoeatiz: avaiyarthyadibhyah—because of non- 
futility etc. 


§.11.iii.42 (476) 
vihita: ++ +++ bhavati 


So that the injunctions and prohibitions may not 
become meaningless, the injunction: ‘One desir- 
ous of heaven...," etc. and the prohibition ‘a 
brahmin...,’ etc., will not become meaninglcss. 


R.I1.iii.42 (11.376) 

avatyarthyadibhyah 

Without the consent of the Supreme Self, no ac- 
tivity of the individual self can appropriately pro- 
ceed, because only then the injunctions and pro- 


hibitions in the sastras do uot become purpose- 
less. 


M.ILiii.42 (1.197) 


From accepting the Lord as the absolute control- 
ler guiding the action of the soul, scripture does 
not become purportless. For, the guiding of the 
Lord is according to the soul's previous actions 
and his aptitude. 


HAWN avaisesyam—non-difference. 
§.TIL.ii.25 (602) 
abhedah 


Self in its own essence is one only. The non-dil- 
ference of the individual soul and the Supreme 
Self is established in the texts. 


R.I11.i.24 (1.442) 


The fact of Brahinan having all material and im- 
material beings for Its atwibutes is apprehended 
in non-difference, in the same way as knowledge 
and bliss constitute Brahman's essential nature. 
M.11.ii.25 (1.128) 

sthitlastksmaiva visesa abhavat 

Because there are no differences of forms as gross 
and subile. 


HERA avyakiom—unmanifest 

S.Liv.1 (226) 

na vyakiam avyaktam 

‘That which is not manifest’ is the derivative sense. 
fartram+ +--+: parigrhyate (227) 

‘The body occurring in the simile of the chariot is 
understood by the word avyakta. 

avyaktam [T.iv.3 (231)] 

The potential power constituted by igneuratice is 
mentioned by the word avyukta. Sometimes 
avyahkia is referred to by the word akasa (space) as 
in the text, ‘By the ...,” etc. Sometimes it is called 
the immutable as in, ‘Higher than...," etc. That 


maya is surcly avyakta for it can neither be ascer- 
tained as real nor as unreal. Ignorance is aiwahta. 


itt (V.M. 294) 


avidyatmikd+----- 


avidyituamdtrena: +. -- - 


The employment of the terms avyakiaand avahrta 
in singular number is figurative, purely based 
upon its having the nature ol avidya. 


uale.--++> ityadya [11.4.23 (6U1)] 


R.Liii.9 (H.23) 
NGserere grhileh [Liv (£1. 98)] 
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MATH a 


avyakrtam 





The word avyakiam (unmanifest) does not denote 
pradkana independent of Brahman; it rather de- 
notes the body represented as a charivt in the 
simile of the body. 

uevale (Liv.2 (Hf, 104;] 


The undifferentiated and subtle elementary mat- 
ter, when it assumes a specific condition becomes 
the body and this undifferentiated matter is in the 
condition of its constinuing the body denoted 
here by Uhe word avyakta. 

ttyarthah (Liv. L4 (1.128)) 


The undifferenniated is indeed the unmanilested 
one. It is not differentiated by means of names 
and forms. The unmanifest is Pradhana. 


bhedanam+-+++- avyaktam [11.1.1 (11.278)] 


‘The won-evolved is Pradhina which is the cause 
of the votality of forms in the universe 


ityad: [TEL it.22 1.441} 


Brahinan is not manifested by other means of 
proof. The texts, “His form....," ete. 


M.Liv.1 (1.345) 


(1) stthsmam-++--- tasyaiva (351) 


avyaktam s+ es 


By the word avyuhta (unmanifest) is ex- 
pressed only what is subtle. Fur only chat 
which is subtle will not be manilested. The 
Brahman being most subd in its character, 
is rightly spoken of (as not manifest) and the 
absolute subtlery is perfectly true of Tim 


alone. 
aritpames rere 


avyuktam (IL it.23 (HL. 126)] 


Brahman is never manifest. It is formless, 
colourless etc. 


(2) prakrti (IL i0t.40 1E.226)] 

HEMHAF arvaktakiga—without any outer sign (a 
man of enlightenment) 

S.ILLiv.50 (756) 

ASTRA avyaktacara—with unostentatious 
behaviour (a man of enlightenment) 

S.IILiv.50 (756) 


weattaRt: avyatikurah —absence of confusion 
S.11.iii.49 (485) 


There can be no intermixture of either works or 
their results. 


R.UL.iii.48 (11.383) 

individual spheres of enjoyment and experience. 
M.11.iii.49 (11.208) 

nothing contrary 

fivasya +++ -- samyam 

The soul cannot be likened to Matsya and other 
manifestations olf the Lord. Therefore there is 
nothing contrary to the statement of his being 
scparate from the Lord. 

BeaateRd avyatirehat—from the non-diffcrence. 
§.ILWL6 (427) 

SQCA+s eee ulpadyeta 


Thar non-difference can be upheld justifiably only 
if all things without exception originale from 
Brahman alone. 


R.U.iii.5 (11.342) 
bhavati 


The declaration in the Chdndogyopanisad is not 
abandoned, only il Ether also is an effect of Brah- 
man and thus non-different from It. 


M.LL.iii.6 (11.125) 

Because (the Ether) is not excluded. 
Ghasasyapi.----- avyatirekat 

Ether is not something that is not included in the 
‘all’ of the Taittiriya text, ‘He created all this’. 
aeaRTart uvyabhicira—invariable character 
S.IIL.iv.2 (718) 

HAT evyayum—uudiminishing. 

§.Lii.21 (123) 

hutasthamltyam (V.M.187) 


eternal. 


TAMPA avyakriam—uanmanifested. 
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TTT TAT avyakrianamarupa 
§.1.ii.22 (128) 
RAMA+ +s 0 avikarah (128) 


The unmanifested (is the beginingless maya), that 

is, a kind of power belonging to the source of 

name and form (viz., God). That is the latent state 

of all the elements, that has God as its support, 

that is @ limiting adjunct to God Himself and that 

is higher chan all its own modifications but is it- 

self unmodified. 

R.Li.l (ii) (1.76) 

(1) Prakrti 

(2) Brahman who has the undifferentiated 
prakrti for His body. [Liv.15 (11.132) ] 

TAMPA avydtkrtandmariipa—names and 

forms remain undifferentiated 

S.Liv.9 (242) 

From the trend of the context it is held that in 

this very divinc power, names and forms remain 

undifferentiated. 

Weaker avyapti—non-pervasion 

R.1.i.9 (II.222) 

HIB EAy avyidhagunalymhitam—that which 

has notextricated itself [ruin the bondage of quali- 

ues (the individual soul). 

M.I1. iti.47 (11.204) 

SA avranam—tree from misery. 

§.1.4.4 (25) 

Brahman 

duhkharahitam (V.M. 82) 

Free lLrom misery. 

STATA, asanavat—as in the case of eating 

S.IILiv.42 (749) 


Just asa brahmacarin, who breaks his vow by drink- 
ing wine or eating meat can be purified again, so 
also if a Hfeloug celibate breaks his vow, he can 
have expiauon. 

R.UW1.iv.42 (17.559) 
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SWNT ala Ved asariram vava santam 


ASANAVAL: +++ ila 

Both the prohibition of drinking liquor etc., and 
the expiation therefor are cammon to the smident 
who wants ta enter the life of the householder as 
well as to a lifelong celibate. Similarly, if a life- 
long celibate breaks his vow, there exists an ex- 
piation. 

AMAT asanaye—hunger 

S.Li9 (47) 

apa eva tadasitam nayante 

It is waters indeed that digest the eaten food. 
SIAR asandyadyatitea—free from hunger 
etc. (Self) 

S.Li.1 (4) 

tadapayer +++: pasyati (P.193) 

When hunger is removed and is satisfied in one's 
self, there is no action that is accepted or rejected. 


HME asabdam—not mentioned in the Upanisads 
(pradhana) 
S.1.i.5 (36) 
R.Li.5 (1.176) 
yasmin sees ityarthah 


That, in relation to which the scripture docs not 
form the means of proof. It is that which is ca- 
pable of being ¢stablished hy the process of logi- 
cal inference. That is, it is pradhana, because it is 
nat denoted by the scriptural passages relating to 
the cause of the world. 

M.L.i.5 (1.70) 

(Brahman is) not what cannot be spoken of. 
vacyameva 


From statements like, ‘He fram...," etc., Brahman 
is positively declared by words. 


art ara Wat asariram viva santem—Him. verily, 
who is non-eabodied 
§.1..4 (20) 


moksakhya +++ ++ + usariratvam 
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The non-cmbodiment called final release, which 
is distinct from the fruit or ritual to be observed. 


QSUNITU ee anuvada (P.471) 
Non-mbodiment is restatement of final release. 
yatra sss moksakhyam (V.M. 20) 


This is that uncmbodicdness, called liberation, 
where the idca of the three periads of time does 
not exist and virtuous and vicious deeds cease 
along with their effects. 


MMA MALY asariram sarirese—He is bodiless in 
bodies. 

R.1.i.8 (11.220) 

ityadibhik 
The above passage predicates that the Surpreme 
Self is not possessed of a body. 

ityddi-+---- nisedhaparam (223) 


The above passage means to deny of the supreme 
self, a body due to action. 


Ais pratipadyate 


MINS asariratva—unembodiedness. 
§.1.it/.19 (176) 
R.1.i.4 (1.147) 


AYRE asuddham—impurc 

§.111...25 (556) 

ityatah 

It was argued that sacrificial actions are impure 
in as much as they are connected with animal-kill- 


ing etc. and therefore their results can be inferred 
to be evil. 


R.IML.i.25 (17.423) 


Such works as sacrifices, the fruit of which is the 
enjoyment of the heavenly world, are mixed with 
evil. for they imply injury to living being as in the 
case of the goat offered in Agnisomiya 


M.IILi.27 (61) 


If it be said that the sacrificial work involves in- 
jury co life, and as such it is productive of sin and 
consequently of misery... 


STITT asubha—the evil one 
R.0.iii-41 (11.377) 


THAN ARTTTTA asesakarmabhivyaktya- 
bhyupagama—theory about the inducement of all 
kurmas to acuvity. 


§.IIL.i.8 (543) 


STRAT ANCA, a sesasvapracarasaksin—witness of 
one’s entire activitics. 

§.Li.1 (5) 

suasabdena++++++ abhidhiyate (P.201, 202) 


lasyds see parindmah 

By the word ‘svam' is denoted the ego-complex 
which is, as it were, the main pillar of the danc- 
ing-hall of the samsara. Its (antahkarana) opera- 
tions are inumcrable modal changes in the form 
of desire, resolve, agency, etc. 


asesaheyapratyani- 
kakalyanaikatanam—that which is essentially an- 
tagonistic to all evil and is of uniform goodness. 


R.Liv.27 (11.167) 


SYA aimavai—on the analogy of a magnetic 
stone. 


S.1L.ii.7 (358) 

A loadstone does not move by itself but makes a 
piece of iron move. Similarly the soul can impel 
pradhana for the creation of the world. 

R.1.ii.5 (11.284) 

ayaskanta:+ +++ pravartate 

Through the proximity of ihe magneuc stone, on 
moves. In the same way the creation of the world 
may result from the conjunction of prakrti and 


purusa. 
M.ILii.7 (11.74) 


Just as only the non-intelligent body connected 
with the intelligent being lifts up and carries 
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stones, etc., so the non-intelligent pradhana too, 
being connected with a subordinate purzsa is ca- 
pable of activity. 


AYMNEaAT_ asmadivat—on the analogy of stone etc. 
§.11.i.23 (329) 
yath carrer vaiduryadayah 

It is found in the world thar, though stones pos- 
sess the common attributes of having been formed 
from carth, there isa great diversity among them. 
Some are precious like lapis lazuli and some are 
worthless pieces of stones. 

GUAM upapadyale 


So it is justifiable even for the non-dual Brahman 
to have such distinctions as becoming the jiva and 
the different products. 

R.ILi.23 (11.263) 

anupapattih 

Stones, faggots and all other nonsentient things, 
which deserve to be given up and which are al- 
ways subject to modification, cannot possess the 
same essential nature of Brahman, who is fault- 
less and a weasure of all auspicious qualities. In 
the same way the individual soul which is liable to 
endless suffering and which is like a glow-worm 
cannot attain to the state of Brahman. 


M.ILi.24 (11.45) 

cetanaives++++- asvatantratual 

Though sentient, the individual soul, being de- 
pendent, is like stone, etc. 

MBE asraddha—ahsence of faith 

R.ILiv.11 (11.396) 

AMTHOTT asrutakalpana—assumption of some 
other thing nor intended 

S.Li.4 (16) 

AMAT, asruiatvdt—on account of not being 
mentioned in the Upanzsads 

S.ULi.6 (534) 


It is not ascertained that the individuals go out 
enveloped by water, for uhis is not heard of in the 
Vedic texts. 

R.II.i.5 (11.409) 


In the first oblation described in the Chadndogya 
Upanisad as being made into the heavenly world, 
water is not mentioncd atall as the thing offered. 


M.1TI.L6 (01.16) 
‘The going of the elements with the soul. 


BA: asruteh—becausc it is nor heard of. 
§.M.Hi.1 (421) 

Cy pratipadini 

In the context dealing with creation no text is in 
evidence proving the origin of space. 

R.ILiii.1 (11.341) 

sambhavilasya 


A scriptural statement may be expected with re- 
gard to what is possible. What is impossible as the 
origination of a sky-flower or of other, cannot 
possibly be taught by scripture. 


M.I1.iii.1 (11.117) 

MIF: asruieh —because this is not heard of (in 
the Upanisads) 

S.IL iii.17 (446) 


The individual soul has no origin because the 
Upanisads do not mention. In most of the places 
dealing with creation, the individual soul is not 
mentioned, 


M.IL.iit.17 (11.158) 
Of the dissolution of Brahman. 


TVASAATM aslesavindsau—non-attachment and 
destruction. 


§.IV.i.13 (786) 


ullarasya+ +++ ult 
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On the realization of Brahman, there occur the 
non-atrachment of subsequent sins and the de- 
suruciion of the earlier ones. Regarding the non- 
actachment of the future the text, ‘As water...,” etc. 
Regarding the destruction of the past accumu- 
lated sins Uhe lext. ‘Just as...,” ele. 

R.JV.i.14 (11.586) 

uldenas s+ samanval 


It has been stated above that non-attachment and 
destruction of the later and earlier sins are caused 
by vidya. According to the same reasoning, there 
will be non-attachment and destruction to the 
meritorious decds. 


M.IV.i.13 (1V.25) 


ullava- s+ ++ vinasasca 249) 


The non-clinging of the future sins and the de- 
struction of Lhe previous sins. 


AVIS, asvavat—iike the horse. 
S.ILLiv.26 (737) 


As trom the standpoint of propriety, a horse is 
notemployed for drawing a plough, buta chariot, 
similarly the duties of the different stages of life 
are neecled not for the fruition of the result of 
knowledge, but for the emergence of knowledge 
itself. 


R.IIL iv. 26 (11.550) 


yalhar eccrine apeksa 

As the horse, which is a means of locomotion for 
man, requires atendants, grooming etc., so knowl- 
edge although itself the means of release, de- 
mands the co-operation of the different works. 


M.IIL.iv.26 (III.312) 

VAING > + gramadipraptau 

The requisiteness of all the duties is only towards 
the production of knowledge just as only for the 
purpose of journeying the horse is required, not 
for the act of getting into the village, when one 
has journeyed the distance. 


wwateata astakadismrti—smrti texts about the 


astaka ceremony 

S.ILi.3 (287) 

Astaka, a kind of ohsequial ceremony, is neither 
mentioned in the P¢dasnor prohibited there. Sa 
it is inferred that, the smrt enjoining the ceremony 


had its source in some lost Vedic text. Hence it is 
undertaken accordingly. 


WERT astarapa—eight-fold in nature (Prakrti) 
(prakrit, mahat, ahankaraand the five elements). 
R.Liv.8 (IL113) 

MTC asiadasokta—eighteen constiwents (of 
4 sacrifice) referred to 

§.1.ii.21 (126) 

sodasa rlvyah, yajamanah, paint (V.M.190; 
Sixtecn priests, the sacrificer and his wife. 
R.Lii.23 (1.330) 

set afaMEt: astan atigrnhah—eight sensc-ohjects 
determining the nature of perceptions. 

S.ILiv.5 (499) 


set WET: ‘asiau grahali—eight senses. 
S.1Liv.5 (499) 

Perceivers OF selise-organs. 

R.11.i1v.4 (11.391) 


The eight grahas mentioned in the Brhadaranyaka 
Upanisad are the five senses, che mind, the organ 
of speech and the hands. 


MB WapAa: astau prokztayoah—the original states 
of prakyti (matter) are eight (prakyti evolves into 
mahat, ahankara and the five elements). 


R.Liv.8 (11.114) 

aTeRarata asakrdfvartithat which returns to this 
world very often. 

R.IIL.i.18 (11.418) 

M.IILi.18 (1IL.45) 

athass+sss sthanam 
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The inferior souls of mixed character frequently 
go and return. They have a third place where they 
are frequently born and dead. 


asakrdaurtti 


MPAA asakrdavytti—Frequent repetition. 
R.IV.i.L (11.570) 


The purport of the sastrais that Vedanta has to be 
frequently repeated. 


AGATA ST asankhyatapradesa—that which has 
no definite dimensions in space (soul) 
R.10.i1.32 (11.310) 


HAF SMT asanga atma—anrelated self. 
$.1.i1 (3) 
saruathd: +++ +: viyuktasya (V.M. 21} 


Self, different in all ways and at all times, from all 
attributes and substrates. 


HARA asangate—inappropriate 

R.1.iv.10 (19.120) 

‘The view of the Advaitins that what is taught by 
the word aja is that prakrt:is presented in the im- 
age of a she-goat. Such an image is purposcless. 
WA, asaf—non-existent 

S.Liv.14 (250) 

R.IL.ii.31 (11.309) 

HAA: AGRA A asatah adrstatvat na —as non- 
entity has not,been observed (to produce an en- 


tity) it does not stand to reason to supposc it (non- 
entity) to be the cause. 


*M.ILii.26 (11.99) 


MAA: A asatah na —not from non-cntity. 
R.1.ii.25 (11.301) 
arhati. 


The blueness and other forms which are found 
in association with knowledge, cannot be the 
forms of external objects which have disappeared 
out of existence and which are not really existent. 
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aTaft asati—in the absence (of the cause) 
S.LLii.21 (386) 

atha asatyena- +--+ - - brivyat 

Should the Buddhists assert that the effect arises 
even in the absence of the cause... 

R.ILii.20 (11.298) 

asatyapt:----- uktam 

If the effect is produced even though the cause is 
non-existent... 

M.I1.ii.20 (11.93) 


Ifit be said chat when the cause has ceased to ex- 
ist, the effect is produced... 


HAAN casatkdryavada—the theory of the non- 


existence of effect in the cause 
§.11.i.19 (320) 
R.10.i.15 (234) 


ASMA asathhyat-—what becomes manifest to 
conscioussness is mere non-existence (the theory 
of crror held by the Madhyamikas) 


R.L.i.1 (ii) (1.27) 


WAS WES usalya sabde—the word ‘unreal’ 
R.Li.1 (li) (1.50) 


Asatyu is opposite of reality and by it only unreal 
ity is made out but not indescribability. The word 
unreality which has been applied to the non-in- 
tclligent thing is not used to denote what is a mere 
nothing or whar is false burt is used to denote 
destructibility. 


sTafefa Bq asaditi cete—if it be said that the effect 


is non-existent. 


§.IL.i.7 (297) 


If Brahman that is conscious, pure and free from 
sound etc, be accepted as the cause of the effect 
that is opposed to it, being unconscious, impure 
and possessed of sound etc., then it comes to that 
the effect was non-existent before creation. 
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R.11.i.6 (11.218) 


If the Brahman, who is the cause, is disrinct from 
the world which is the effect, then owing to the 
cause and the effect being distinct substances, the 
world which is the effect cannot exist as itself in 
the Supreme Brahunan who is the cause. Thus, 
the birth of the world will be rom non-existence. 


M.11.i.8 (11.17) 


WARTS usadvada—theory of creation from noth- 
ing. 
§.1.iv.14 (250) 


HAZ ACAI asad yapadesat—owing to the dec- 


laratinn of non-existence. 

S.1L.i.17 (318) 

Manes sree itt 

Is not die non-existence of the effect also declared 
by the Upunisadsas in the text ‘This was non-exis- 
tent in the beginning’? 

R.IT.i.18 (11.259) 


On account of the teaching ahout the effect be- 
ing non-existent as in the following passages, ‘Non- 
existence...,' etc. 


M.LLi18 (L135) 


In the text, ‘Nor was...,’etc., the non-existence of 
everything being declared, other things, it may 
be stated, absolutely had no existence (before cre- 
ation). 


SAA: asanialeh—on account of non-connect- 
eclness. 

S.IL.iii.49 (485) 

asantateh--+ +++ asti 


The soul cither as an agent or as an expcricneer, 
has no connection with all the bodics. 


R.11.iii.48 (11.383) 


Brahmas «+++: ca 


Although owing to their heing the parts of the 
Brahman, they have the same nature, yet the in- 
dividual selves are mutually distinct, and owing to 
their having each the size of an atom, are distinct 
in each body. 

M.11.i01.49 (11.208) 

Because of the soul not being possessed of exten- 
sive perfect power. 

arent asandigdham—unambiguous (an apho- 
rism) 

M.1.1.1 (1.13) 

(a avacanam (J. 13) 


That which does not leave any scope for any alter- 
native interpretation to the effect (‘this is also 
possible’). 


awetafracatd asannihitatvat—on account of non- 
proximity. 

§.IV.iv.17 (858) 

tasyas s+: itaresam 


Since God forms the subject-matter of creation 
etc., the released souls are remotely placed from 
the activilies connected with creation etc. 


R.IV.iv.17 (11.649) 


In all the passages which speak of the world-con- 
trolling power the context in one way suggests the 
idca of the released soul. 


M.IV.iv.18 (IV. 114) 

tadrk- +++ -- vidiiratual 

Because such powers like creation etc. are very 
far from the reach of the individual soul. 

AAA asanmata—the philosophical system that 
everything comes out of non-being (Stinya-vada) 
M.ILi.8 (11.17) 

MAIR: asamparisvaktah—without being sur- 


rounded (by the subtle elements which are the 
seeds of the next body) 


S.IIL.i.1 (528) 
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R.I1.i.1 (11.407) 

HATA: asambhavah —impossible 
S.IL.iii.9 (436) 

asambhavastu +--+: - » Riankitaryah 


‘But origin is impossible’ stands for removing the 
misconception. It should never be conceived that 
Brahman which is existence by nature can origi- 
nate from anything else. 


R.ILii.9 (11.434) 
usamubhavahs +++ 
There is non-origination of Brahman only. 
M.1L.iti.9. (11.132) 
anutpattireua- +++: - . 
Saf or being (eternal existence) has no origin at 
all (It cannot be created). 

SMTAUAN asambhuvat—on account of impossibil- 
ity. 

§.1.i.17 (117) 

asambhavdl +++: halpayitum 

Qualitics like immortality cannor he found in the 
shadowy being and in the individual self. 
R.Lii.18 (L315) 

amrtaivadinam- +--+ asambhavat 


Uncondidoned attributes like immortality are not 
appropriate in relauon to all things other than 
Brahman. 


M.L.ii.17 (1.199) 

sadmyat asambhavacca 

On account of one soul being of the same order 
as another, as well as owing to the impossibility of 
predicating of him the power of ruling other souls. 
BHAWAN asambhavat—on account of impossibitity. 
§.1.i1.18 (171) 

asambhaval+:++++> sambhavanti 


Because it is impossible to compare the individual 
soul, identifying itself with such limiung adjuncts 
as the intellect with space; qualities as lreedom 


from sin and so on are not possible for something 
identifying itself with the limitadons of conditivn- 
ing factors. 

R.1.iii.17 (11.41) 

atrasssse- sambhavanti 

Because the qualities atrributed in the text to the 


Supreme Brahman, viz. freedom from sin, etc. 
cannot possibly belong to the individual soul... 


M.1.4ii.18 (1.275) 
fasya +++ asambhavat 


Because by nature, the individual soul is not pos- 
sessed of the attributes of being absolutely frec 
from sins, etc... 


AANA asambhawit—hecause of impossibility. 
§.1Liii.3 (423) 

Ma-+ +++ varayant 

It is not possible to establish the origin uf space, 
fur, the followers of Kanabhuk set aside the theory 


of the origin of space just because of the absence 
of the requisite causes. 


R.1. hii. (11.342) 
tasmals sess. asambhavat 


Because according to the passage, ‘It created fejas' 
and owing to the creation of teas as the first, it is 
not possible to declare origination in respect of 
the Ether. 

M.IL.iii.3 (11.121) 

anyatha---+-- asambhavai 

Because (otherwise) it would be impossible to give 
full significance to the scriptural statements con- 
cerning origination. 


HAYA asambhavat—hecause of the impossihil- 
ity. 

S.ILiv.2 (495) 

gauni-- + +> prasangat 

The text speaking of Lhe origin of the organs can- 
not have a secondary sense [or that would lead to 
an abandonment of the general assertion. 
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R_IT.iv.2 (11.389) 

bahuvacunass+++s asambhauit 

The scriptural passage containing the plural num- 
ber is used figuratively because many things can- 
not possibly exist before creation. 


M.IL.iv.2 (11.217) 
andditua.-+-+> asambhavat 


The Sruti which declares the senses to be begin- 
ningless does it only in secondary sense, as it is 
not possible to take it tao mean that they are abso- 
lutely non-originated. 


MAYNAT asamibhedaya—to prevent from getting 
mixed up 

§.1.ili.16 (170) 

asambhedaya -asankaraya 


To prevent from getting intermixed. 


aaa: 
M.IV.ii.12 (IV.55) 
tadabhavam (J.5.51) 


In the Sruti, ouly the Lord is said to be eternal, 
all-pervading etc., and others are not. 


asamah —without an equal. 


SAVE: asaraslesah —non-attachment. 
§.1V.i.14 (789) 
itarasya oe ee ae 


To the man of knowledge occur the non-attach- 
ment and destruction of virtue and of sin. 


R.IV.i.14 (11.576) 

syatam 

There will be non-attrachment and destruction to 
the meritorious decds hy vidya. 

M.IV.i.14 (IV.28) 

punyasyasss +s pate 

There is the absolute non-changing (as well as 
destruction) of merit in the case of him who falls. 


SaaS csamsaritvea—transcendence of wansmi- 
gration. 


§.L.ii.11 (108) 
paramartiikatvacca asamsantuasya 
Transcendence of transinigrauon is the supreme 
reality. 

areal asamsiiri—he who does not wansinigrate 
(Supreme Self) 
S.Li4 (28) 
ahampratyaya:-- ++ - 


He distinguishes it liom the content of the con- 
cept 'l’, one who does not transmigrate. 


asamsari iti 


WAARAA asamanjasam—inappropriate. 
S.ILi.8 (298) 


apitai- +--+: asamarijasam 


I it be admitted that the creation has Brahman as 
its material cause, then there arises the possibility 
of Brahman’s becoming tainted during dissolution 
by the impurities etc., of creation and the 
Upanisadic view that the omniscient Brahman is 
the material cause of the universe becomes incon- 
gruous. There is another absurdity that when all 
differences becume obliterated, there will be no 
possibility ol a re-emergence with a division be- 
tween the experiencers of the object of experience. 


R.ILi.8 (17.219) 


If oneness of substance between the cause and 
effect is admitted, then, Brahman will come to be 
in association with those conditions of the created 
and absorbed world. Then all the wrong aims of 
life, found to exist in effect will be found in the 
Brahman. In such a case, all the Vedanta passages 
will become quite inconsistent in teaching one- 
ness of substance hetween cause wid effect. 


M.ILi.9 (11.20) 


If the world should rise our of nothing, then on 
dissolution when things return to their original 
state, there would be nothingness left. 


STAARAL asamanjasam—inconsistent 
S.11.ii.10 (360) 
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tasmad+ +++ +> darsanam 


Doctrine of the Sankhyas is self&contradictary. 
Their opposition to Upanisads spcaking of God as 
the cause, as also to the snutis which follow the 
Upaniyuds is a patent fact. For these reasons the 
philosophy of the Sankhyas is incoherent. 


R.ILii.9 (11.286) 


lah sees asamanjasam 


The Sankhya system labours from many internal 
contradictions. Consequenuy, contradictory rea- 
sonings coming into conflict with one another, 
the system of the Sankhyas is inconsistent. 


M.ILii.10 (11.77) 
sthala-+-+-- asamanjasam 


Being opposed to the declaration of all ¢ruéés and 
smrtis, Une systems of philosophy which do not 
recognise a Supreme Lord are not worthy of be- 
ing considered. 


srenrarfaaareur asamavayikarana—non-inherent 
cause. 
§.I1.iii.3 (423) 


BACT asarthata—non-composite (Brahman) 
S.Li.4 (36) 


aeadt asamau—not equal 

MLIV.ii.B (IV.52) 

‘asamaus-++--: iti” 

Prakrtiand Paramaare not equal, for the individual 
withdrawn into pra&rti goes to the samsara, but he 


who is withdrawn into the Parama attains ta im- 
mortality. 


arqaqar asarvajnata—absence of omniscience. 
R.I1.1i1.358 (11.315) 
pasupateh «+++ ca 


If Pasupati is taken to possess adrsta, which is of 
the nature of inerit and demerit, then like the 
individuul self. he will not also possess omni- 
science. 


M.IL.ii.41 (11.112) 


anyath@- +--+ abhavah 


If PaSupati dves not have a body, that would re- 
sult in the absence of knowledge. 


HAGUE asahabhavu—absence of co-cxistence. 
§.IIL.iii.66 (713) 


TAINS qld asadharanakarinuvrtti—persis- 
tence of a peculiar attribute (pots made of clay, 
vriaments made of gold) 


R.ILi.6 (11.218) 


WaT asadhyo—not a product (liberation) 
S.INL.iv.52 (560) 


SHAH asdmanjasyat—on account of incon- 
gruity. 

S.11.ii.37 (409) 

kim frunah-+---- prasaryelu 

What is that incongruity? For a Lord who creates 
the various creatures by dividing them into grades 
ol inferiority, mediocrity and superiority will be 
open like ourselves to the charges of likes, dis- 
likes, etc. so that He will cease to he God. 


R.1.ii.35 (11.313) 

virodhat 

The system of Pasupati has to be disregarded be- 
cause oF its inconsistency. The dillerent practices 
found in the system uf Pasupati are opposed to 
cach other. Their thevuretical assumptions, forms 
of devotion and practices are in conflict with the 
Vedas. 

M.LLii.37 (11.109) 


Pasupati (Rudra) cannot be the cause of the world 
for he is dependent and consequently unfit to be 
the cause, as seen from the text, "Whomsoever....,' 
etc. 


STATA asamarthyo—lack of capability (because 
of lack of study of the Vedas (for a Sidra) 


R.L.iii.33 (11.76) 


aTerdixet asarvatnki—non-unive 
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§.HLiv.10 (723) 

visuya 

The rext, ‘Wharever...,, etc. does not refer to all 
kinds of knowledge, it being confined to the rel- 
evant meditation. 

R.IM1.iv. 10 (11.541) 

The scriptural text, ‘Thar very...,’ etc. does nar 
relate ta all the Vidyas hur it relates only to the 
udgitha. 

M.ITIL. iv. 10 (111.293) 

adhiharah 

Ali do not possess ube eligibility (for atuaiiug chac 
wisdom which leads Lo release). 

aifwat asit#—black (the black colour of the cow 
(prakrii) velers lo lamas) 

R.1L.iv.8 (11.114) 


areata askhalita—without any error (relating 
cither to accents or letters) 


R.Liii.28 (11.65) 


SPAHTA astikaya—catcgory called astikaya (exist- 
ing body) 

S.ILii.33 (403) 

R.I1.ii.31 (17.308) 


The term astikaya is applied to substances occu- 
pying scvcral parts of space. From among the sub- 
stances cnumcrated by the Jains, those which are 
not atomic arc comprehended under the term 
‘the five astikavas (existing bodics)*-the astikayaof 
souls, the astikaya of merit, the astikaya of demerit, 
the astikaya of matter, and thc astik@ya of space. 


afersrecareat astifabdavacya—expressed by the 
word ‘existence’ 

R.Li.1 (ii) (1.43) 

adesrerey acyah 


In the world which is made up of the intetligent 
and the non-intelligent things, thar. intelligent 
part, the individual peculiarity of which is beyond 


aferqueread: 


the sphere af speech and mind and which is 
known to itself and which, being cntircly of the 
nature of intelligence is untouched by any modi- 
fications of matter, that part is expressed by the 
word ‘existence’, for the reason that itis indestruc- 
uble. 


cidamsale 


asminnupalubdhen 


vacyah (49) 

The intelligent being always in the same state, is 
always to be denoted by the word ‘existence’. 
BRN astabhare—free from repetition (an apho- 
rism) 

M.L.i.1 (1.13) 

vyarthaksaradivahityam (J.14) 


Being devoid of insignificant letters. 


sratat asnavirare—indestructible (Brahman) 
§.1.i.4 (25) 

avigalitam avinasi iti (V.M.82) 

Undissolved (that is to say), indestructible. 
TAMA AT asmatpratyayagocara—the content 
of the concept‘) 

§.1.i.1 (1) 

visayin—subject 

cidatmaka—of the nature of consciousness. 
anidam amsah, cidekarasah (P.18) 

The pure subject which will never uansform to 
the idam amsa, pure consciousness. 

sfaretal: asminnupalabdheh —on account of 
its being observed in Uiat 

§.1.iii.16 (170) 

ityddeh 


It is shown that the simall space under consider- 
aton has the glory of holding the worlds in pusi- 
tion. This glory is known from the text to pertain 
to the Supreme Lord. 


R.Liii.15 (IL41) 
SQtseeee upalabhyate 


The specific greatness of the Highest Brahman, 
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Wet asya 


which consists in its supporting the world, is also 
observed in the small ether. 

MLL. iii.16 (1.270) 

upalabdheh 

The greatness of the Lord's glory is ta be found 
described, ‘In this aksara, GkaSa is woven as warp 
and woof. 


HE asyo—ol tus (universe) 
§.1.i.2 (9) 
asya jagalaly 
Of this universe, differcntiated by name and form 
containing many agents and enjoyers, the abode 
of what are definitely regulated in respect of place, 
time, cause, action and fruit, the nanire of whasc 
design cannot even be conceived by mind. 
arthanirdesah (P 409) 

‘The noun-root brings into the field, the whole 
cosmos. 

R.Li.2 (1.102) 

aciniyas sss jagai 

‘This’ denotes the world with its manifold won- 
derful arrangements, not to be fathomed by 
thought, and comprising within itself the aggrc- 
gate of living souls from Brahma down to the 
blades of grass, all of which experience the fruits 
(of their former actions) in definite places and at 
definite times. 


M.L.i.2 (1.47) 
dhamant:++ ots 


Of all the worlds and the things abiding therein. 


Wet TreTT: asyn gutyupapatieh—because of the 
possibility of his becoming the goal. 


S.IV.iii.7 (829) 

ASYAs re pradeSatuat 

Conditioned Brahman can properly be a goal to 
be reached bv the knower of qualified Brahman, 
sincc it has a locus. 
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aegat adhankarla 
R.IV.iii.6 (11.621) 
ASE se praptatvadeva 


For he only who meditates on Hiranyagarbha can 
move. He who meditates on Hiranyagarbha may 
be conceived as moving in order to reach his ob- 
ject, which is something abiding within a special 
limited place. 


MLIV.iii.7 (TV.81) 
manyale 


Badari thinks that it is reasonable that the wise 
(knower of qualified Brahman) reach onlv the 
effected Brahman on the strength of such state- 
ments as, ‘Except. the...,’ etc. 


3: ahah —path of the day-light 
S.IV.iil.2 (824) 

R.OD.i.17 (11.418) 

M.IV.iii.1 (IV.71) 


SEA, cham—secret wane of che Saiva Brahmanin 
physical context. 


§.111.20 (649) 
R.L.i.31 (1.278) 
ibs ses Stirpasca 


Sage Vamadeva indicated the [lighest Brahman 
who has himself (Vamadcva) for His body by the 
word ‘I’ wich the help of a grammatical equation 
with ‘I’; he caught that he himself was Manu and 
the Sun in the following passage, ‘I have...,’ etc. 


ate SRAM cham abhimGna—self-identification. 
§.Li.1 (3) 
dehersere> 


In the body, there is self-identification. 


tadaimya adhyasah (V.M.29) 


abhimanah (P.176) 


Superimposition of the nature. 


sega ahankarta—the egoistic agent. 


Rarest Archiver 


ahankara 


STERIC 


100 


arerit 


ahani 





R.1.i.4 (1.148) 


HEZK ahankara—the principle of egoity. 
R.Li.1 (1.173) 


avyuklas +++ pratipadyate 


Ahankara is one of the various modifications of 
prakrti and is among the things that go to make 
up the material embodiment. It is called the prin- 
ciple of egoity because it forms the cause of the 
imposition of the idea of ego upon the body, 
which is other than the self. The etymology of the 
word ‘aiunkara’ is to be made out on the supposi- 
tion that the affix ‘evi’ has become applicable here 
on account of our assuming as really existing what 
does not so exist. Ahankara which forms the cause 
of disesteem in regard to men of position, and is 
otherwise named ‘pride’ is aften declared in the 
scripture to be worthy of rejection. 


MEZA ahankaravade—to spcak in the first 
person as Indra, who speaks of himself in the first 
Person in the text, ‘Know me...,’ etc. 


S.1.i.29 (84) 
SEVEN: aharngrahopadesoh—the teaching re- 


garding the worship of the Brahman under the 
coucepuon of the ego. 


R.Liii.8 (11.19) 
HE waheIIMavreRI: cham tvamityadisabdah—words 


‘T, ‘thou’ etc. 
R.Li.13 (1.224) 
tadevam+ +++ +: upasamhrtam 


The words ‘T’ and ‘thou’ which in themselves spe- 
cially denote the individual self, signify the High- 
est Self Himself, owing to the individual selves also, 
who are associated with the non-intelligent mat 
ter, forming a mode of that Highest Self. The rea- 
son for this is uhat they thus constitute the body 
of the Highest Self. 


META champratyayea—denotation of the concept 
of‘ 
S.Li.l (5) 


dharmigrahanam (P. 201!) 

Cognition of the possessor of characteristics. 
aham- +--+ ahampratyayi (V.M.25) 

That in which the Psychosis, the concept ‘Tl’ oc- 
curs, uhat is the internal organ, that is the denota- 
tion of the concept ‘I’. 

BEA ahamurtha—the entity called ‘I’ 

R.1Li.1 (1.140) 

itt (Lid [L148]) 


The ‘I’ that is the knowing subject, is the inward 
self. 


pratyuta---+-- Gtmanah 1i.1 (1.170) 


‘The ‘I’ constitues the very nature of the self. 


aefte ahmidam—‘l am this’ 


§.Li.1 (2) 

manusyah+ +: ++: abhimanah (P.23) 
The notion that ‘I am man’. 

aham- +--+: ia (V.M.9) 


‘Tam this body ctc.’. 

BET: wa atqufayrta aharahah enam anupravisati— 
day after day, the individual soul enters the Lord. 
M.IV.iv.2 (TV.93) 

MEGA: charahargacchantyah—going day af- 
ter day. 

R.1L.iii.14 (11.39) 


All individual souls go daily to Brahinan, viz., in 
the state of deep sleep. 
athavad* +++ :- gacchantyah 


Or the individual souls move day after day over 
the daharakasa which is always existent as the in- 
ternal self (of all beings) and which forms the 
highest object of human pursuit. 


SAA ahani—non-abandonment. 
§.11.iii.6 (427) 
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R.ILiii.5 (11.342) 


SURGVSH ahikundale—the snake and its coil. 
§.II1.ii.29 (604) 


The snake in itself is non-different but it differs 
in its having a coil. 


R.ML.ii.26 (11.442) 
bhavaval 
Just as the serpent has the form of coils and also 


the form of being straight (while remaining un- 
changed in its essential namire). 


M.OLii.28 (111.133) 


Just as the serpent is onc having coils and is a 
coiled-up snake. 


EIT ahina—a man desiring progeny should be 
made to perform the dvddasGhasacrilice, in which 
case itis called an ahina. 


§.IV.iv.12 (855) 


AETANA ahetusadhyatve—accomplishment 
without a cause (in relation to effects) 


R.UL.ii.26 (11.302) 


seararesaearatal aheyanupadeyavastuvisaya- 
éva—the content is a thing which cannot be re- 
jected or accepted 


§.1.i-4 (27) 
abhivat (V.M. 84) 


And that alonc is what is to be rejected or ac- 
cepted, which a person can effect or not effect in 
a different way. And it is he, who is capable in 
respect of that becomes the agent, the eligible 
person enjoined. And since the heating, reflec- 
tion, contemplation and intuiuion of the self are 
not of this nature, there is non-existence of the 
content and the person who observes, which are 
the pervaders of an injunction; hence there is the 
non-existence of the injuction. 


aT arta: a apiteh —ull final release 
§.IV.ii.8 (806) 


hee avatisthate 


The group of subtle elements that suppresses the 
basis for the organs of hearing etc., condnues all 
liberation from the wansmigratory state, 


R.IV.ii.8 (11.599) 


apiti means union, that is the attainment of the 
Brahman. Because upto the attainment of Brah- 
man, samsdra is taught to exist. 


Tt STRAP A & Ztmanisicayat—upto the ascertain- 
ment ol the self 


§.Li.4 (34) 

& Brahmasiiksatharai (V.M.99) 

upto the intuition of the nature of Brahman. 
STAT AIAE Ghasmikatvaprsanga contingency 
of the result occurring without cause 

§.1.iii.30 (200) 


STEHT chanksa—expectancy 

The subsequent portion is connected with the 
earlier by way of completing some idea. 

§.1.1V.3 (232) 

R.1L.i.3 (11.216) 


MTHS: akasah —ethies 
§.Li.1 (2) 


(1) 


(2) 


(3) 


ahasah iallingat 
Li.L1 (50) 


the word dkasa (space) is used in the sense 
of Brahman for Brahman's indicatury mark 
is in evidence. 


Supreme space within the heart 
Li.19 (61) 

Space is Brahman. 

1.1.22 (67) 

fasmad sss s++ tha (V.M. 136} 
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STHTST SSSI eT 


Therefore, here, the word ‘Gkasa' is prima- 
rily Brahman alone. 


akasnsablabhidheyatua 


(4) parameva St Rha vay saya) Z 
Liii.4 (217) 


The Supreme Brahman alone can be the 
meaning of the word akasa. 


ladelat+ ++ +++ 7 
Liv.3 (231) 


Avyakiais sometimes referred to by the word 
space, as stated in the text, ‘easmin...’ 


ahisuh 


(5) 


aquarana::+++s 
I.ii.22 (387) 
The mere absence ol any obstruction is space. 
R.L.i.23 (1.251) 

(1) Gh@Sa+++++> paramaimaiva 


That which is denoted by the word akaésa is 
that Highest Self Himself who has the char- 
acteristics already mentioned and who is a 
different entity from the non-intelligent and 
well-known element of dk@éa (Fther). 

(2) Ether is the Supreme Brahman. The text is, 

‘Indeed the akdSa......... etc. [f.102.42 (1. 90)} 

pradesacca [TP.iz. 31 (11. 308)] 
Space is one and ol infinite extent. 

M.Li.22 (1.124) 


(1) (the Supreme Lord is) Ether. 


(3) 


hintu visnureva 
What is called akasa is only Visnu. 


(2) citprakrtih [1.ia.16 


sarvadharataya 
(1.270)] (Rg.271) 


‘That which is the source of all the living be- 
ings has been mentioned as the support of 
all. 


(3) the Lord shining everywhere [1 iii. 39 (L. 325)] 
(4) the Lord Hari {7.7.47 (1.333)] 


MTB Ghasasabdabhidheyatea—being 


denotable by the word ‘hdésa‘ (Brahman) 
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STAT SfeTSTATT, 


GhGSe avisesat 


R.1Li.23 (1.252) 
Sambhavati------ ye 


It is also possible for the Highest Brahman to be 
denoted by the word dkasa inasmuch as He pos- 
sesses the powcr of illuminating things, that is. 
inasmuch as He is luminous to Himself and also 
causes other things to shinc. 


SATHIMTAT Gkasatma—One who has space as His 
nature (Supreme Self) 

S.L.ii.2 (98) 

akasavat atma asya ityarthah 

‘That which has its self (that is naturc) like space. 
akasa atma asya wi 

That which has space as its self (that is, body}. 
R.Lii.l (1.292) 
ahi§avai---+-- fi 
‘The Supreme Being is the essence of aka@sa means 
that His true nature is subtle and pure like that of 
Ether or Ile is the essence of akasafor the reason 
that He jis the self of that dkésa also which is the 
source ofall other things. Or again He is like @kasa, 


for the reason that He shines of Himself and illu- 
minares other things also. 


BreeNfeteHlaA aha sastikaya—the category of space. 
S.Li.33 (403) 

BPH Baya Akase avisesat—on account of 
absence of dissimilarity in the case of space 
S.1L.ii.24 (388) 

avisesal 

It is ueasonable to assert with regard to akasa 
that it is a non-entity for even in its case nothing 


stands in the way of knowing it as an entity equally 
like the arWficial and natural destruction. 


R..ii.23 (11.299) 
bhava--+---- 


Because like the earth etc. which have been ac- 
cepted as being positive entities, the akasa also 
similarly possesses without difference ue prop- 


auisesat 
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erty of being established by unstultified percep- 
tion. 


M.I1.ii.24 (11.96) 

No change being observed in space erc., the per- 
manent character of spacc cte., is proved. 

ama: agatih —return 

S.IL.iii.19 (452) 

Ggatirapi----- ‘tasmat’ iti 

About coming, the text, ‘From that world they (the 
souls) return to this world for (fresh) work’. 
R.IL.iii.20 (11.362) 


The soul’s returning to the body is declared in 
the text, ‘From that world he comes again to this 
world for doing work’. 


M.01.i.9 (111.17) 

akdjam+ +--+: pravarsati 

(The soul returns) [rom ether to v@yu, and hav- 
ing been in va@yu, he becomes smoke. Having been 


smoke, he becomes cloud; having become cloud, 
he pours down (descends with rain). 


ITH aeantuka—adventitious 
S.LLiii.9 (432) 


AUT aT OT agantukacaitanyagunaka—hav- 


ing intelligence as an adventitious quality (indi- 
vidual self) 


R.IL.iii.19 (11.361) 


(according to Kanada) 


ammfrata: agamanimayah—the principle to be 
observed in deciding as to the meaning of the 
Vedic passages. 


M.L.iii.24 (1.285) 


The word, characteristic marks, parallel passages, 
the sentence, the context, the topic are impor- 
tant according to their precedence (that is, au- 
thoritative in the descending order). This is che 


principle to be observed in deciding the mean- 
ing of the Vedic passages. 

AAT aegra—conduct 

§.111.i.12 (546) 

acavo pi dharmavisesa eva 

Conduct too is a form of religious observance. 
R.01.i.9 (11.415) 

M.01.i.10 (M.19) 

karmangatvena Suddhidah 

(Pious conduct) is that which being observed as 
part of a main act, adds to its purity and holiness. 
WANIPAM ciradarianai—Lecause of the revela- 
tion of the behaviour 

S.ILLiv.3 (719) 

janakah.----- bhavanti 


There is Vedic revelation of connection with rites 
eyen lor the knowers of Brahman in such texts as 
‘Januka...,' etc. 


R.II1.iv.3 (11.538) 


Those who know the Brahman are seen tv attach 
primary importance to acdon. The textis, ‘Rever- 
end sir...,’ etc. 


M. IIL. iv.3 (LU.285) 


Because gods who have atrained wisdom ure scen 
to practise sacrifices etc. 


STANT, acirat—hecause of the conduct 
§.IIL.iv.43 (750) 
Sistacaraceas +++ +: Sistah 


For people of good conduct do not undertake any 
sacrifice, smidy or matrimonial ceremony in asso- 
ciation with those who have trangressed the vow 
of the stages of life. 


R.HI.iv.43 (11.559) 
dcirfit-+++-- varjayants 


Virtuous persons avoid the company of the fallen 
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naisthtkas etc., even though they have undergone 
expiation. 


M.IIT.iv.43 (11.333) 


The text that expresses the rule of conduct is as 
follows: ‘There is only variety in desires and ab- 
sence of desires to be seen anywhere in anybody. 
Hence one should eschew prohibited desires. 
Then he is said to be free from desires’. 


SMP: Ganajai—those who are gods by birth. 
M.IV.iv.19 (IV.116) 

STATA ajyaveksana—act of looking at the ob- 
lation (by the sacrificer’s wife for its purification) 


§.L.i.4 (22) 


aifrenfrant: aivahikah —guiding deities 
§.1V.iii.4 (827) 
ativthika- «++ +> itt 


The flame ctc. must reasonably be conducting 
deities. The text, ‘From the...,’ etc. reveals this 
escorting to be an established fact. 

R.IV.iii.4 (11.618) 
widusam- +++: arcivadayah 


Light ete. are particular gods who in regard to 
leading the men of Vidy@ to the Brahman have 
been appointed as those who lead therm. 


MLIV.iii.4 (IV.77) 

attvahika vayuh 

vee is the auivahtha. 

uayoh putram +--+ - fliiahikam (TV.iii. 5(1V. 78)] 


Son of vayu who is atinithika by name. 


SMA-TBVES Zema uccheda—annihilation of the soul 
S.LIV.22 (266) 


SIAR Gimakime—One whose sole desirc is the 
sell (a man of Vidya} 


R.IV.ii.12 (11.600) 


ata: atmakrieh—Because of action related to 
itself 


§.L.1V.26 (272) 


atmanah 


darsayah 

That the self is both the object and the subject is 
known in the text ‘That created Itself by Itself’, 
‘lusel —denoting the object and ‘created by it 
selP—presenting the subject. 

R.L.iv.25 (11.166) 

STA see pratryate 

With regard to Brahman, which the text had in- 
troduced as intent on creation, ‘He wished, mav I 
be many’, that Brahman is represented as the 
object as well as the agent in the act of creation. 
M.L.iv.27 (1.391) 

prakriaus +--+ +: karanat 

The Lord e1ters into prekrtt the material cause, 
shapes it diflerendy and in the dilferent shapes 
dwells as a ruling principle for which purpose He 
assumes numerous lorms. 


aTreareata atmakhyaii—What becomes manifest to 
consciousness is merely the idea (the theory of 
error, advocated by the Yogacara). 


R.Li.1 (ii) (1.27) 


AER alnupune—qualites of the soul 
§.11.iii.50 (487) 

Nine qualiuies are—tIntelligence, happiness, sor- 
row, desire, dislike, effort, merit, demerit and 
lunpression. 

STATE Atmagrhiti—self is to he understood 
S.LLL iii. 16. (637) 

para eva: +--+ grhyate 


The Supreme Selfis to be understood here by the 
word Self. 

atmasahdena- +++ - avadhdarayati 

In the Brhkadatanyaka Upanisad, it is said ‘Which is 
the self -thus the start is made i Ay word self 


ares 


reniver 


AAT ray almatattva 





and is definitely stated that the self is identified 
with Brahman. 


R.IILiii.16 (11.475) 


Iu the passage, ‘Different is...,’ etc. by the word 
‘self, only the Supreme Sclf is denoted. 


M.ITT.ii.17 (111.184) 


From the term atman all the four, bliss, ctc. are 
comprehended. 


(bliss, wuth, wisdom and inlinity are the four at- 
tributes). 

AISA démataitve—Truth about the sell. 

S.Li.1 (4) 

aupanisadapurusa adkigama (V.M.24) 

The understanding of the Person propounded in 
the Upanisads. 

WMAP: atmatrptah— one who is satisfied with 
the grace of the Lord. 

M.MILiv.19 (11.305) 

paramdtma+ +--+: (J. 305) 

Because of the Lord's grace, (the wise man) feels 
no longing for other objects. 

WMA Ftmatva—the fact of being the self. 
S.Lii.13 (113) 

mukhyayd-+-- >: upapadyate (113) 

The fact of being the self applies to Brahman in 
the primary sense. 

R.Liv.27 (11.171) 

tadavastha +++ +++ atmatvam 


The Supreme Self, owing to His being the con- 
troller of the two parts (intelligent and non- 
intellignet beings) which form His body, consti- 
tutes their self. 


WMATA VASA STAM Atrmanasca pratyakhya- 
tum asakyatvat—because it is impossible to deny 
the self. 


S.Li.4 (28) 
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aTreart 


aimant 


almalvat 


Of that self understood from the Upanisadsalone. 
itcannot be said that such a one does not exist or 
that He is not known; because there is the word 
‘self in the text, “That self is not this, not thav 
and because itis not possible to deny the self; for 
even he who denies, even for him there is sclf- 
hood. 

fimanaica> +--+: - avisayatual (P.496) 
Non-existence can never occur to atma becausc 
causes which produce such a non-existence can- 
not occur in relation to the atm. 

yuktah (V.M.87) 


Luminosity is indeed the self of all. Nor when the 
luminosity of the sclf is denicd, is the manifesta- 
tion of the world appropriate. Further by the light 
of the self’s luminosity is there light for the world. 
Cf. the text, “That shining...,’ etc. Therefore the 
self cannot be denied. 

3TeTT Ztmani—in the self 

S.ILi.28 (336) 

SRE? pathyate 


We read i the Gpanisad that a diverse creation 
occurs in the same soul in the dream without any 
change of nature. 


R.H1.i.28 (11.268) 
evam... 


If attributes belonging to one thing were to be 
ascribed to other things, it would follow that at 
tributes observed in noi-senuent uhings such as 
jars and the like belong also to the intelligent eter- 
nal self, which is of an altogether different kind. 


M.IL.i.29 (11.52) 
only in the Supreme Lord. 


amet aimani—in the self 
§.10L.ii.7 (570) 


Deep sleep occurs in the nerves and the self. 
R.TIML.ii.7 (11.430) 
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In the Supreme Self. 

Deep sleep takes place in the veins, pericardium 
and the Highest Self together. 

aera a GAB: aimanyeva ca santustah 
M.IT1.iv.19 (111.307) 

one who finds highest pleasure in the uninter- 
rupted sight of the Lord. 

BARMATAT Gimapramana—systems based on the self 
like Sankhya, Yoga, Pancaratra and Pasupata 
R.ILii.42 (11.328) 

WMA AMS] atmabahutvavadin—theory that 
souls are many 


§.ILiv.1 (494) 


MAME tiinabhava—its own being 
RI. (1.248) 
aimarr ees suabhavam 


Brahman leads him who meditates on it, towards 
its own being. Here the phrase ‘leads him towards 
its own being’ means ‘imports to him a nature 
like its own’ and does not completely identify him 
with itself, 

MTU Gmabhavasthe—dwelling in the hearts 
R.ILiii.41 (11.377) 


those who worship the Lord 


MATYHCTA Fi mabhedukalpana—assumpton of a 


muluplicity of souls 
S.ILi.1 (286) 


WMATA SAT Ztmayagyena darsancna—through 


Perception according to one's eligibility 
M.IIL.ii1.53 (111.253) 

Svabimbadarianideua (J..253) 

by perceiving oue’s own image 

wena: aimaratii —one who has attained the 


bliss arising from the direct perception of the Su- 
preme Being. 


M.IIL.iv.19 (111.305) 
SMA Ztmavidin—one who believes in the soul 
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S.10.iii.53 (700) 

SMBPLAM Gimavidye—knowledge of the self 
§.I1L.i.7 (537) 

parcagni 
‘Knowledge of the self in this aphorism is used 
metaphorically to mean the meditation on fires. 


upacarantt 


sTreafetaeer aemevividisi—desire for the realisation 
of the sell. 
§.Liii.8 (154) 


ATA atmasabda—the term ‘self’ 
S.LiiL1 (146) 


The word ‘self fits in quite aptly if the Supreme 
Self is understood by it but not so if the meaning 
be something else. 

R.Liii.1 (11.3) 


The word ‘atman , when it is unconditioned by lim- 
iting adjuncts, has its primary significance so as to 
denote the Highest Brahman. Atman is indeed that 
which pervades. It is possible only for Himself to 
pervade all things other than Himself through 
being their controller. Hence aman is an expres 
sion which signifies Him alone. 


SIMBA Ztmasabdai—because of the word ‘self 
S.Li.6 (42) 


Tn the text, ‘Now then let me manifest name and 
form by myself entering into these three deities 
as the jiva that is but myself.’ 

Brahman is referred to as the Self. Its use of the 
word self or with reference to the individual soul 
becomes justifiable. 


tena ‘sar eres Gta’ iis ees ityarthah (V.M.86) 


Hence through the destruction of the respective 
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adjuncts. because of the text ‘that self is not this, 
not that’ this Self-luininous one, because of its 
greatness and pervasiveness, can be indicated by 
the sentence as Brahman and the self (atman). 
R.Li.6 (1.179) 
ailadaliayam s+ vacakah. 


Because in the scriptural passage, ‘All this..., ete., 
that which is denoted by the word ‘Existence’ is 
also denoted by the wort ‘aman’ (self}. The above 
passage has in view the world which is made up of 
intelligent aud non-intelligent things and points 
out that the Existence is the sclf thereof. Thus 
the elements of fire. water and earth have ulso 
the Highest Self for their self. 

M.Li.6 (1.77) 

atmasabdat 

It is not proper to hold that itis the qualified Brah- 
man that is spoken of as capable of being seen 
and described, and 1ot the unqualified, for the 
word Giman ‘used to denote the Lord precludes 
this view. 


SMTA Zmasubdai—because of the ward self 
§.IL.iii.14 (636) 

iyaha 

Purusais spoken of as the Self in, ‘He is...’ etc. 
R.WIT.G1.15 (11.475) 


Iu the text, ‘The Self...,’ etc., He who consists of 
bliss is pointed out by the word—Self.’ 


M.IT1.iii1.16 (111.183) 


ima seers pramGnam 





The tcxt, ‘He should meditate on IIim as the 
fitman only” furnishes the authority for limited 
comprehension of the attributes in contemplation 
by some. 


AMMA fitmasaksika—being witnessed by the 
sell 
R.IL.i.15 (11.246) 


(self-luminous knowledge) 


ARRAN Gtmasvariipa—avagali— caliza- 
tion of one’s own nature as Lhe absolute self 


§.Liii.19 (176) 

Gimariipa saksatkarah (V.M.235) 

self-realization. 

AAC aimahan—one who kills his own self (body} 
R.IIL.iv.4 (11.559) 

one who having taken up the duties of the naisthika, 
falls from that state 

STAT aimea—the self 

§.Li.1 (8) 

Gitma ca brahma—self is Brahman 

myapadisati (P. 381) 

The world uses dhe word ‘I’ to designate atma. 
ahamkaraspadam (V.M. 43) 


almanameun: +++ + - 


Atman is the substrate of I-ness 
laukayatikah [Lit (9)] 


The Lokayatikas conceive of the self as the mere 
body qualified by intelligence. 


dehaumiitrams + «+> 


mareyanyeva sre: apare: others hold thar the 
sell is only the intelligent sense-organs. 


mana ityanye: others say that sell is the mind. 
vijniimam.+-+-- eke: some say that it is mere mo- 
mentary cognition. 

SURYA apare: others say il is void. 

Aslbs see apare: others say that there is a being 


different from the body who migrates, who is 
agent and enjoycr. 


bhoktaivas + +++: ke: some say that he is enjover 
alone, nol agent. 

filma ooo apare: he is the self of the enjoyer, say 
others. 

Almf +++ suarupam [1.1.6 (42)] 


selfis the essential nature. 
celanavacanah [11.10 (48)] 


aiman relers to a conscious being. 


Rarest Archiver 


SAT = dima 
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SAT eae, 


atmakartsnyamn 





para: ++-++> grhyate [HL iti. 16 (639)] 

The Supreme Self is to be understood here by the 
word self, 

atma......... prakaranat [TV.iv. 3 (849)] 

In the text ‘having reached the Supreme Light’ 
from the context it is obvious that the self itself is 
presented here by the word ‘hight’. 

R.1.i.1 (1.147) 


(1) aham-----: ati 
The ‘I’ that is the knowing subject, is the in- 
ward self. 
Gima:---+-- ui (153) 


The self is essentially intelligent and has in- 
telligence for its quality. 


matram (154) 

The sel&luminous self is a knower (that is the 
knowing subject) and not pure light (non- 
personal intelligence). 

tasmat------ atma (156) 


That intelligent thing “I’ which is proved to 
itself by the mere fact of its own existence is 
the self. 

alah +--+: arthah (156) 

The self is not mere knowledge but is the 
knowing ‘Tl’. 

R11 (1.174) 

dehendriyas+ +++ sukhi (174) 

That which is different from body, senses, 
mind and vital airs; which does not depend 
on other means, which is permanent, per- 
vading, different according to bodies—that 
is the self blessed in itself. 

evumids sees atma [1.1.13 (I.226)] 

The whole collection of intelligent and non- 
intelligent things which are different from 
the Supreme Self constitute His body. He 
(that Supreme Self) alone is in consequence 
the unconditioned embodied self. 


Suaritpa:.++-: avagamyate 


(2) 


Tt is made out from the context that the Self 
is in his essential nature possessed of quali- 
ties beginning with that of being free from 
sin and ending with chat of willing Uie wuth. 

M.1L.i.6 (1.77) 

the Supreme Lord. 

abhidhiyate 

He is called diman who is unassailed by the three 

qualities of matter and unapproached by faults, 


with regard to whom the complex notion of aban- 
doning and seeking together is incompatible. 


STAT TETAAATA Gimz ahampratyayavisaya—the 
self is the concent of the concept ‘T’. 

S.1.i.4 (28) 

sarvajanina:----- prayogat (V.M.87) 


The self is, indeed, the content of the concept ‘I’ 
common to all people. It is agent, enjover and 
transmigrater; for it is only in this sense that the 
word ‘self’ is used by the layman and by inquircrs. 


STAT sfrq SWB dima iti tu upagacchanti—but 
the Upantsads acknowledge Brahman as the sclf 
§.1V.i.3 (772) 

drastavyah 


jabalaacknowledges Brahman as identical with the 
self in, ‘O blessed...,’ etc. Similarly also the other 
texts like, ‘I am Brahman’ teach the identity of 
the Self with Brahman. 


R.IV.i.3 (1.573) 

They worship God as the self. 

ityarthah 

Brahman is rather to be meditated upon as being 
the self of the meditating devotce. 

M.IV.i.3 (IV.6) 

atma+sses karyameva 

Those who seek release should meditate that 


atman is the Lord. 


STATA AtmiAkirtsnyam—non-pervasiveness of 
the soul 


Rarest Archiver 


ATT A atmad na 
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ASAT =  atmaniarabhava 





§.11.ii.34 (406) 

Sarivas + +++ prasajyeta 

Jains consider the emhodied soul to have the di- 
mension of the hody. Then the soul will be of a 
medium-dimension, non-omnipotent and limited. 
When due to the fruition of some past action, ifa 
man is horn as an elephant, uhen the soul will not 
pervade the whole of the elephant body. 


R.IL.ii.32 (1.310) 


According to the Jains. the jive has the dimen- 
sion of the budy it occupies. It being so, inasmuch 
ay the sell which occupies the bodies of clephants 
and the like, has to occupy a smaller space when 
it enters the bodies of ants etc. which occupy a 
smaller space than those of elephants, incomplete- 
ness results to the soul. 


M.11.ii.34 (11.206) 


jivasyas see: 


If the size of the soul were adinitled to be that of 
the body occupied, then the soul dwelling in such 
a little body as that of the ant, passing by force of 
karma into a big body as that of the elephant, or 
the soul, the occupant of the huge body of the 
elephant elc. passing into the body of an ant etc. 
would find itself too small or too big. The soul 
cannot be the proper occupant of the particular 
budy. 


STN FT Gtma na—the soul is not born 

S.1L.iii.17 (446) 

itt (448) 

The soul, that is to say, ‘an individual living be- 
ing’ hus no origin. 

R..iii.18 (11.356) 

Nass ss uipadyate 

The soul that is an individual living bcing has no 
origin. 

M.IL.iii.17 (11.158) 

The Supreme Lord is not (withdrawn) 


From the tcxt, ‘He having...,’ etc. it is clear that 


the Supreme Lord is not withdrawn into anothcr 
thing. 


MATA, dimanantyam—infinity of individual 
selves 


R.11.i.15 (11.248) 


MANA AA atménaimaviveea—non-discrimina 
uon of the self and the non-self 

§.1.i.4 (32) 

utpadyamanah 

When the word I and its idea are applied in a lit- 
eral sense to the aggregate of body and sense. . . 


amet atmanau—the two selves 

§.L.ii.11 (106) 

rr pratiyate 

The individual self, identified with the intellect 
and the Supreme Self are spoken of in the con- 
text of entering the cave because both these are 


self as well as conscious and have the same na- 
ture. 


R.Lii.11 (1.303) 


The individual self and the Supreme Self are de- 
clared to be the two beings in the context of en- 
tering the cave. With regard to the Supreme Self 
the text is, “By means...,’ ctc. and with regard to 
the individual sclf, the text is, “That is...,” etc. 


M.Lii.11 (1.179) 


The two in the cave (heart) that are drinking the 
essence of bliss are only the two forms of Visnu. 
The one lord Hari assumes the two forms known 
as @tman and antaratman, dwells in the heart of 
beings and accepts the pure pleasures arising from 
their good works. 


SMTA Gimintarabhava—the view that there 
is 10 other self. 


§.1.ii.8 (104) 
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aT saaea 


STST aera atmasrayadosa—the flaw of self-depen- 
dence 


R.IL.i.15 (11.240) 

BMH AMS aimaikatvavida—the view that there 
is only one self. 

R.0.iii.52 (11.385) 

WAKA Fmaikatvavidya—knowledge of the 
oneness of the sell’ 

S.1Li.l (5) 


Glmanalts +++: dtmahatvam (P.211) 


atmasravadosa 


The nature of the individual self being the na- 
turc of Brahman. 


satah (V.M.26) 


The oneness of the self is entire dissociation from 
the universe, while existing in the form of bliss. 


Gtmathatvam--+---- 


WMAPIAIA aimaikasrayatva—the character of 
being entirely dependent on the individual self. 


R.Li.1 (ii) (1.65) 

wMeafaayeMd ayantika purusartha—final human 
gaal (releasc) 

S.1.i.4 (27) 

MAPA Atyantikaphala—nfinite result (con- 
tinuance in Brahman) 

§.IIL.iv.18 (728) 


Batata aa Ztyantzkamoksa—absolute liberation 
§.1L.iii.40 (217) 

Rae: adaradalopak— Vhere can be no omis- 
sion because there is ardour. 

S.IIL.iii.40 (681) 

adaral------ ui 

Agnihotra to Prana does nat cease Lo exist wheu 
there is no eating because of the respect shown 


with regard to agnihotra performed in honour of 
Prana. Cf. the text, ‘one shall...,’ etc. 


R.OLiii.39 (11.509) 
karyah 
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STTeT 


adesa 


In the scriptures, the qualities of desiring etc. are 
taught with ardour as the qualities of the Brah. 
man who is the object of worship in all che medi- 
tations and hence there is no rejection of then. 


M.IUL.iii.41 (01.229) 
abaddhatve 


Though not subject to the bondage of samsara, 
yet on account of her excecdingly intense love 
and devotion, there is the non-omission of medi- 
tation etc. on the part of Sri. 


ante adi—etc. 
R.Liii.42 (01.91) 
(1) adi---+-- grhyante 


bhavatt 


Here the expression @a2, includes in its im- 
port the character of being the Brahman, the 
character of being the self and the character 
of being immortal. 


(2) The term 4di of the siitra is meant to com- 
prise as additional reasons the circumstances 
mentioned in the Pirvamimamsasiira ([1.4.9) 
Gdi++++>- grhyante [HL ii.54 (11. 526)] 


‘By the expression adiare denoted class, qual- 
ity, number, similarity, order of succession, 
substance and action. 


Gdi-+ sss uhyante [HLiii.56 (11.529)] 


By the cxpression adi are denoted repetition, 
numbcr, qualitics, contexts and names. 


LL.iv.46 (11.563) 


by the term adi is meant the learning of and 
pondering on the sacred texts. 


IV. iv.4 (11.638) 

‘The term @di refers to the acdvides of the 
released soul—laughing, playing. rejoining 
and so on. 


(4) 


sfeert ddisarge—first creation 


§.11.ii.12 (370) 


3evT dadesa—instruction 
§.1.iii.31 (203) 
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sremfterg — ddyaparispanda 


Gdityo brahma iti 

The sun is Brahman—this is the instruction. 
R.Liv.23 (11.162) 

adityate prasisyate anena iti ddesah 

‘The word ddesah means He by whom others are 
directed, i.e., He by whom commands are given 
(Supreme Being). 

WIAA adyaparispanda—first vibration 
R.IT.ii.2 (11.280) 

anfiterte: adhikankam—(expiation) mentioned 
in the adhtkara-laksana 

§. ILL iv. 41 (748) 

arhati 

As for the expiation mentioned in the chapter 
dealing with qualification in Jaimini’s Purva- 
mimamsa in the aphorism, ‘The offering...,’ ctc., 
anfiratfte adhikarikam—described in the chap- 
ter on qualifications (in Piirvamimamsa). 
R.IIL.iv.41 (11.559) 

adhthara-+++-- prayascittam 

The expiation prescribed in the chapter relating 
to the charactlerisuics of qualilicadons (Purvami- 
mamsa). 

anfirenhtecosereiert: adhikarihamandalasthokich 
—Since it is God, appointing others to their re- 
spective spheres and Himself residing in those 
spheres that is spoken of in the Upanisad. 
S.IV.iv.18 (859) 

RIV.iv.18 (11.650) 

adhiharikah 

‘Those who hold offices’ are those who are ap- 
pointed tu posts wielding authority such as 
Hiranyagarbha. ‘Spheres’ are their worlds, ‘those 
things which are in them’ are enjoyments. 
M.IV.iv.19 (TV.115) 

Brahma who stands as the ruler among the offici- 
ating gods. 
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Waa «= ddhyanaya 


adhtkari-+-:-: 


In that (Taitirtya) text itis Brahma the four-faced, 
the ruler of all the officiating gods that is spoken 
of, 

srftrantitanattr + adhikarckamajn na—iot even the 
ranks ol any officiating gods is to be desired. 
M.IIL.iv.41 (11.328) 

arfixanftanratt adhikarikanarh—of those who hold 
offices 

§.I11.iii.32 (667) 

evam- sss avatisthante 


Apadntaratamas and others, though they are divine, 
are entrusted with their respective missions by 
God; and hence though they are possessed of full 
vision leading te liberation, they continue in their 
bodies, so long as their missions demand this and 
so long as thcir actions are not completed. 


RI. iii.31 (11.493) 
Vasisthadindm-+- +++ - praplih 

In the case of Vasistha and others who hold of- 
fices, they have attained particular offices through 
parucular actions. 

M.IIT.iii.33 (11.213) 

ol the eligible persous 

moksa Gdhikarikah (Rg. 215) 

those who are eligible for release. 

suferentit Gdhivyadhi—mental agony, physical dis- 
vase 

M.IV.i.6 (IV.14) 

arenratea adhmayati—the body is inflated (state of 
death) 

§.1V.ii.13 (810) 

R.IV.ii.12 (1.601) 


AINA adhyanaya—for the sake of meditation 
§.111.ii.33 (635) 
R.IM.iii.14 (11.474) 
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arradt 


anantarya 
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STRAT 


dnandatkataina 





adhyanam: +--+ - tucyate 

Constant meditation is continuous thinking. 
M.I01.iii.15 (111.181) 

dhyana—ameditation (f. 181) 


arrara adnuniurya—succession 

§.Li.1 (6) 

yathoRta---+-+ ca 

Succession to a perfection of practices mentioned 


(1) 


Discrimination between the eternal and die 
nor-eteriial 


(2) 


dispassion for the enjoyments of the fruits of 
work here and hereafter 


(3) a perfection of such practices as control of 
the mind and senses etc. and 


(4) 
BARA Fnantyam—infinity 
§.1.1.22 (69) 


a hankering for liberation 


anantah ili 


This udgitha (that is, its part Om) is this space and 
it is great and higher than all that is high. This 
one that is such, is infinite. 


That infinity is also an indication of Brahman. 


SPAM: anantyaprasiddhih —establishment 
ol ualinity 
R.IDi.15 (11.250) 
anantyaprasiddhih 
The establishment of infinity takes place merely 
through rhe absence of the limitations of Gme and 
place and not through the absence of the limita- 
tion asa definire thing in addition because there 
is no manifestation to consicousness of such a 
thing. 


rahitatvena 


AHS Ananda—hliss (Brahman) 
S.Li.2 (13) 
sarvajiam: +--+: aGnandam Brahma (P.430) 


Brahman, the omniscient and omnipotent is the 
absolute bliss. 


MTT, Gnandapricuryai—because of the 
abundance of bliss 


R.Li. 14 (1.227) 


The bliss is resident in Brahman because G@nanda' 
which is continuously repeated in an order where 
succeeding bliss is a hundredfold of the bliss pre- 
ceding it. Iris determined that the dnandamaya 
must be the Highest Brahman because there can 
be no modification in relation to that Brahman 
and because also it is possible for the rule regulat- 
ing the use of the affix mayat to operate so as to 
signify abundance also. 


ITAA: Gnandamayah —the blissful one 
§.1.i.12 (51) 


pracuryarthe: ++ ++> mayat [1.1.13 (54)] 
The suffix mayat has also the sense of abundance. 
tasmale +++ alma [1.i.14 (54)] 


The Supreme Self alone can be the ‘one full of 
bliss’. 


R.Li.13 (1.191) 
euam-s +s itt (197) 


That which consists of bliss is the Highest self. In 
the scriptural passage, ‘Now this..., etc.’, the 
unsurpassable bliss is not possible to the individual 
soul, who is capable of enjoying only a small lim- 
ited amount of pleasure. Its abode is the Highest 
Sclf. 

M.Li.12 (1.89) 
anandamayah ----- 
The blissful is Visnu alone. 

mayah [L.i.13 (1.96)] 


The Supreme Lord is called anandamayahecause 
He is perfect. in bliss. 


WTAE anandayitavya—one who is to be 
blessed (che individual self) 


R.Li.15 (1.229) 
MAHA Anandaikatana—enjoying unbroken 


uniform blessedness (Rrahman ° 
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amTdet — Gnarthakya 
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ama? ara: 


apo vasah 





R.1L.i.4 (11.216) 


WAC dnarthakye—futility 

S.Li3 (14) 

aprayojanavatvam:-+ ++: if (V.M.59 

‘*Fuuility’ means non-utility and non-generation of 


valid-knowledge, being dependent (on other 
pramanas), because of being rcstatements. 


R.1L.i.4 (1.152) 


aA anarthakye—purposelessness 
S.TILi.10 (544) 


manurrrese itt cet 

The Vedic conduct itself, resuluing lorm both in- 
junction and prohibiuon and expressing itself as 
vir ue and vice, can have, as its effect, birth among 
good and bad creatures. Moreover onc has per- 
force to admit some result for conduct, for else 
conduct will become uscless. 


R.11.1.10 (11.415) 
EVUTN ee iti 


If conduct has no result, it folows that good con- 
duct as enjoined in the smrti is useless. 


M.01.i.11 (11.32) 


If according to Karsnajani the word ‘conduct’ be 
understood to imply sacrificial and other duties 
also then the word ‘conducr’ would he useless. 
Because it would he sufficient to have the words 
‘good’ and ‘bad’ in the scriptural text. 


AAA anumanam—inferential cntiry 
S.Liii.3 (149) 
dnumanams++++- pradhanan 


‘the inferential entity’, viz., pradhana fancied in 
the szrti of the Sankhyas. 


R.L.iii.3 (11.4) 
anumiyaia-- +++: 


Anumana is derived from a root which means to 
measure and is that which is measured; that is, it 
denotes the pradhana mentioned by others to be 


the cause of the world. Or anum@na is that which 
is arrived at by the inJerential process of logical 
Teasoning. 


M.L.ili.3 (1.237) 


In the present context Rudra is not spoken of as 
the creator on the authority of the agama which 
depends lor its authoritaiveness upon mere rea- 
soning. 

srr Gnumanikam—the inferred entity. 
§.L.iv.1 (226) 
AnUMANA:-- +>: pradhainam 

Pradhana, arrived at through Inference. 

R.Liv.I (11.97) 

M.Liv.1 (1.345) 

sankhya- +++: pankalpitam 

The pradhéna which is inferred by the Sankhyas 
to be the cause of the world. 

sTrqotface anusravika—trom the scriptures 
§.1.iii.30 (200) 

aps anusangikea—secondary in importance 
(the destruction of cvil-docrs) 

R.Lj.21 (1.257) 

aretterent anvilisiki (logic) which is based upon 
mere perception. 

M.1L.ii.17 (11.88) 

BMT Zparvkyyo—direct perception (of the Su- 
preme Being) 

M.II1.ii.37 (111.144) 

aTqearoraat apiryamanapahsa—the bright fort- 
night 

S.TV.iti.2 (824) 

R.IV.iii.L (11.612) 

M.IV.iii.1 (IV.71) 


amrat ara: apo vasak— ‘Water is the cloth’ (of 


Prana) . e 
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ATTRA: aptakamah 


R.H1.1ii.18 (11.480) 

STAM: aptakimah —cthose who have all their 
desires Fulfilled (the released souls) 

M.ILi.34 (11.57) 

WAMITA sptapranita—composed by a trustwor- 
thy person (Kapila) (Sankhya Smrti 

R.IL.i.1 (11.206) 

Mele A apyateam na—not what is to be atrained 
(Brahman) 


S.1.i.4 (24) 


Because Brahman is of the nature of one’s own 
self, icis not what is to be attained. Even if differ- 
elt from one’s own nature, Brahman is not what 
is to be attained, because, being all-pcrvasivc, 
Brahman by nature is eternally attained by all, like 
the ether. 


ityaha (V.M.80) 


By means different from oneself, one abandons the 
place where there is modification and reaches that 
where there is nonc. Since, however, jiva is but 
Brahman, what is there to he attained and by what 
means? For, attainment is based on difference. 


AMT, Zprayanai—ull the moment of death 
S.IV.i.12 (785) 
Gprdyandt:.+++- ayam 


Meditation is to be repeated uptill the moment 
of death. 


R.IV.i.12 (17.582) 
M.IV.i.12 (IV.21) 


until release 1s attained. 


STUTE Wa abhasa eva—falsc appearance only 
§.11.411.50 (486) 
abhdsas++++s vastvaniaram 


Itis to be understood that this individual soul is a 
reflection of the Supreme Self like the semblance 
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aaa frarelead 


amnayasya knyarthatvam 


of the Sun in water. Nor that the soul is the self 
itself, nor is it something elsc. 


R.I1.1ii.49 (11.384) 


The argumentation by which it is sought to prove 
that being whose nature is consututed by intelli- 
gence is dillerentated by limiting adjuncts which 
presuppose an obscuration of that essential na- 
ture, is a mere apparent (lallacious) one. 
M.11.iii.50 (11.209) 

rupam:-+++> samyam 


Equality with the Lord or His manifestations can- 
not be predicated of the soul, because he is but a 
reflection of the Tard, asin the text, ‘The souls...,’ 
etc. 


aiferenttes af ahhictrika karma—magic spell for 
a malevolent purpose 

S.IL.iii.25 (656) 

ATTN, donanandi—lor so it is taught in the scrip- 
tures 

§.IL.iv.14 (511) 

tadimanandl. +++ +: ulyadt 


For it is stated in the scripture, ‘Fire entered...,’ 
ete. 


R.MLiv.13 (11.397) 


on account of Brahman’s resolution. 


Due to the thought of the Supreme Self. Thought 
means directed thinking. The mcaning is that it 
is due only to the resolution of the Supreme SclFf. 


arafate act ateusnakaphala—results of actions 
which produce effecus bere in heaven. 

§.111.i.8 (541) 

arrerren farareica amnayasya kriyarthatuam—scrip- 
ture is for the purpose of ritual. 

§.Li.3 (14) 

tasmat++++s> hriyarthatvam (V.M.59) 
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STATA ART 


Gyastasarvakarana 
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ateratrat 


arohavarohau 





Hence they subserve acts, Uieir only purport be- 
ing the teaching of agent, deity, etc. required by 
the respecuive prescribed nites. 

ARATE ciyastasarvakarana—one who has put 
off all the organs (during deep sleep) 

R.IN.ii.9 (17.432) 

ASAE drabdhakarya—virwucs and sins that have 
begun to yield results 

S.IV.i.15 (790) 

M.IV.i.15 (IV.29) 

Prarchaha karma (].29) 

Deed which has already begun to bear its fruits. 
BRAB drambhaka—producing an cffect 
S.ILii.11 (365) 

R.ITLi.2 (11.408) 

water producing the body 

FTTH HAA Arm bhaka karmavindsa—deswruc- 
tian of that action which produces the body. 
R.0I.30 (1.492) 


ATA Grambhana—to be touched (to be associ- 
ated with) 

R.1.i.15 (11.252) 

drabhyate: +++ +> lyut 

arambhanamis a verbal noun formed from the verb 
a-rambh, which is the samc as @-labh, meaning to 
be touched. The verbal noun with the yu: affix 
(ana) is formed so as to he in an accusative rela- 
tion to the verbal root, according ta the rule. 


MTV AIA: Grambhanasahdadibhyah—on ac- 
count of the tcxts ahout origin. 

S.1L.i.14 (307) 

arambhana::++-- iti 

As for the word ‘origin’ it occurs by way ol citing 
an illustration called for by the assertion that the 


knowledge of all follows from the knowledge of 
une. Cl. the text, ‘Just as...,” etc. 


R.ILi15 (11-251) 


drambhana: ++: >: ityelain 

The passage, containing the word ‘Gzambhuna’and 
others, have the word arambhana at their com- 
mencement. They are the following passages. 
‘Modification...,° ctc. 

M.17.i.15 (11.301) 


from the statement of promise us to the means, 
etc. 

kimsuid---+-- ie 

A promise made in srzti as to the existence of mn- 
dependent materials with which Brahman’s cre- 


alin might proceed is as follows, ‘What place...,' 
ele. 


SNTQIGNHS aridupakarakatve—being indirectly 
helpful. 


§.IV.i.16 (792) 


aeava: (HA) aruvanyah maiva—(the Lord) is 
not to be pleased by those who deny the reality of 
the distinction of the Lord and of the individual 
soul. 


M.Lii.12 (1.184) 
dosibhih: » ++ - - 
{not to be pleased by) those who ure viliated by 
defects. 

SAW Frohana—ascent 

R.10.1.8 (11.415) 

arohanam:--+--- kramena 


Those who perform Vedic and secular works of 
meritorious nature go up uhrough the path of 
manes. 


The ascent is in the order of meeting with the 
deities ruling smoke, night, the fortnight, the six 
months of the southern course of the sun, the 
world of the mancs, the sky and the moon. 


amerael arohtvarchau—ascent and descent 
S.IIL.i.13 (547) 


tasmdd-++--- “Rarest A rch lv er 


waa Grtuijya 
Only the performers of sacrificies etc. ascend to 
the moon. 


Those who have not performed sacrifices etc., af- 
ler suffering the torments of hell descend to this 
world. 

R.NI.i.13 (11.416) 

iaresamer re: ityadisu 

The ascent to and descent from the moon takes 


place in the case of those who do not perform 
religious works and other works of meritorious 


nature only after experiencing the torments of 


hell. The sinners go down and Yama is their desti- 
nation. 


M.IILi.14 (119.36) 
SaMYaMAaNUMs ses prapalant 


When the individual souls have undergone pun- 
ishment dealt aur by Yama in hell, some ascend 
and same descend. “Those who hate brahmanas, 
who are theieves or drunkards, having undergone 
the punishment come back to this world. Those 
who hate ube Lord, preceptors and Srudisdescend 
lower sull and fall into the hell of darkness. 


STAY Grtvijya—duty of the priest 
S.IILiv.45 (751) 


Meditations connected with different parts of a 
sacrifice should be undertaken by a priest. 

R.IIL iv.47 (11.562) 

rivijaly ses manyale 


Audulomi is of the opinion that the meditation 
on the udgitha and the like is the work of the rtvik 
priest. 


M.II1.iv.45 (TIT.336) 
merit accruing Lo the priests 
salrayfiges: +--+ - yajnaphalam (45) 


In the saéra sacrifices, there is me1it accruing to 
the priests also, even Uiough they are not the 
sacrilicers, 


wrect Wet arhatam malam—Jaina system 
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onfarfrearad: 


§.11.ii.33 (405) 
R.ILii.34 (17.311) 


avirbhittasvaripak 


MATAAAT Glayavijiana—ego-consciousness 
§.ILii.31 (402) 

Wertttery avarianalinga—indicauon for repeated 
meditation, 

MLIV.i.1 (IV.5) 

sa lapo- +++ - ilyadi 


The following passage indicates the necessity for 
repeated meditation, etc. ‘He performed pen- 
ance,’ cte. 


MAT avapu—adding something from another 
injunction. 

§.TIL-iti.2 (620) 

afer: avimukieh —until release 

M.IV.i.12 (IV.21) 

moksa-paryaniam (].22) 

until moksa is attained. 

anfauta: avirbhavah —manifestation 

§.IV.iv.1 (847) 

hena+ sees ita 


Having reached the Highest Light the soul mani- 
fests in its own real nature but not as possessed of 
any other quality. Cf. the text, ‘hecomes estab- 
lished...,’ etc. 


R_IV.iv.1 (11.633) 


The individual sel! becomes manifest in his own 
true nature because of the expression ‘in one’s 
own’. ‘That particular condiuon which the indi- 
vidual self reaches, consists of the manifestahon 
of his own essential nature, 

STRNRART: Avirhhiitasvariipah —in its own re- 
vealed nature. 

§.Liii.19 (174) 

avirbhiitam: +--+: jivavacanam 


“The (individual soul) in its own revealed nature’ 


Rarest 


Archiver 


atfayi-da: 


auisintakah 
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STAT: 


avesah 





means the soul of which the true nature has be- 
come manifest; the term ‘individual soul’ being 
retained even after enlightenment, in continua- 
tion of the earlier conventional uses in the text. 


R.1.iii.18 (11.42) 


The passage attributed to Prajapati refers ww the 
individual self whose true nature, with its quali- 
ties such as freedom from evil etc. is at Lirst hid- 
den by ignorance, while later on, when it has freed 
itself from the bondage of karma, risen from the 
body and approached the Highest Light, it mani- 
fests itself in its ruc form and then is characterised 
by freedom from all evil qualities. 


M.L.iii.19 (1.276) 
paramesvara-:-+--- 
The released soul, who has attained to his origi- 
nal state, through the grace of the Supreme Lord. 
SMAI: Gviseniakah— destroyer (of the vital 
airs) 

M.L iii. 1 (1.231) 


STfaepay avishriam—revealed 


§.IV.iv.16 (757) 


During the state of deep sleep and liberation, 
there is an absence of particularized knowledge. 
This is made clear by the scripture, ‘The self...,’ 
ele. 


R.IV.iv.16 (11.647) 


The absence of consciousness in deep sleep and 
death and omniscience as regards the released self 
are revealed by the scripture. 


MLIV.iv.16 (FV.112) 


The reference to either of the two states of slecp 
and release are evident fom the complementary 
passage thus, ‘here bcing..., ete. 


saa: APA avihsamnihita —directly manifested 
R.1.41.23 (1.332) 


yortndims sees samnihitam (S.§.332) 


manifestated directly for the yogins 
arate: avrtth— repetition 

§.IV.i.1 (765) 

repetition of the mental act 
R.IV.i.1 (11.570) 

of meditation 

MLIV.i.1 (IV.1) 

kartavyah 


The hearing cte., cnjoined by the text Verily dtman 
is to be sccn, heard, thought of and meditated 
upon’ do not lead to the fruit by once performing 
them. But the repetition of these is tw be inade. 
Sravanaurtih (Rg.4) 

Repetition of hearing is the understanding ol a 
concept taught in a single sentence again and 
again by it or by another. 

manana aurttth 

Repetition of a thought is the contemplation of a 
concept by a mental mode again and again by it 
or other. 

dhyana Guritisiu.-.--- repedtion of meditation is 
explained in the Chandogya Upantsad, VIuh Chap- 
ter, 


agit aurttau—in the revolution of the world cycle 
§.Liii.30 (198) 

R.1.iii.29 (IT.66) 

virodhah 


On account of the sameness of names and fois, 
there is no difficulty tn the way of the origination 
of wie world, even in the case of total pralaya. 


MAW: Zveiah —encry 
§.IV.iv15 (856) 
pradipavat. +--+: itt 


Just as a single lamp can appear to be many 
through its power of transformation, so also the 
man of knowledge, though one, can through his 
divine Power become many and enter into all the 
bodies (to animate them), 


Rarest Archiver 


aga vitea 


ascarva sakti 
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ares: 


Gsinah 





R.IV.iv.15 (11.646) 


almanahs +++ na anupapannah 


In the case of the individual self which is seated 
only in one body, through its own light of attribu- 
tive intelligence the pervasion of all bodies results. 
M.IV.iv.15 (IV.111) 


anuvisya—having entered into (a body) (f 117; 


amare writ “scarya Sakti—wouderful power 
R.1.i.2.1 (1.34) 
tathapi------ salt 


Although things like chariot ctc. are not there at 
the time of dream, capable of being perccived by 
all persons ather than the dreamer, yet the Lord 
creates such things ro he perceived only by such 
particular dreaming person. That kind of 
creatorship is appropriate to them, whose powers 
are wonderful. 


asta Ziramaharma—duties of the different 
orders of life. 


S$. LL. iv.32 (743) 

asrama-ss+s- sti 

‘The duues of the orders of life are to be performed 
even by one who simply sticks to an order of life 
without craving for liberation, for these are cn- 
joined by such texts as, ‘one shall...,” etc. 
R.ITI.iv.32 (11.555) 


STAM ee arthah 


The works belonging to each agrama have tu be 
performed even by one who is merely passing 
through the saves of hile. 

M.TILiv.32 (01.318) 


hartaayam soit aug 


Aunan ol knowledge should also perform duties 
cnjoined upon him according to his varna and 
stage of life. By the word api (also) the dutics of 
varna (caste) are meant to be understand. 


MAAayera-AYTU asrayavislesa-anupapatti—un- 
tenablity of (a qualitv’s) detachment from its sub- 
strate 


$.LL.iii.26 (457) 


ATMA asrava—Influx 
R.I.i..31 (11.308) 
indriyadikam 


asravak 


‘Influx’ is whatever is instrumental towards the 
soul having the fruiuon of objects, viz the sense- 
organs, and so on. 


ese 


ATATAWT Afravana-. ordering 
(The adhvaryu orders). 
R.IN.iii.62 (11.533) 


AUSTAAT, Ziritatwit—hecause of acceptance 
§.Li.31 (87) 
Gsvitatuacca+ +--+: prauntteh (89) 

Because of accepting the characterisdcs of Brah- 
inan, the word Prana is admitted elsewhere to 
mean Brahman. 


THAN AT Firitavalsalyaikajaladhi—an 
ocean ol parental allection for those who resort 
to Him (the Supreme Person) 


R.TV.iv.22 (11.652) 


STaTaA Gsadana—the placing of the vessel on it 
proper place (in a sacrifice) 
§.I11.iii.45 (692) 


ata: asinah—onc who is in the sitting posture 
S.1V.i.7 (782) 


asinak 


tee upasita (783) 
One should meditate in a sitling posture alone. 
R.IV.i.7 (11.480) 


In a sitting posture, one should perform medita- 


tion. 
M.IV.i.7 (IV.16) 
Sijnasurisinah 


kuryat (7.16) 


‘lhe one desirous of knowing the Lord shall spe- 
cially meditate on Ilim, only in the sitting pos- 


Rarest Archiver 
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Faas 
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AAQGIHAN asrtyupakramat—upvco the beginning 
of the path 


S.IV.ii.7 (805) 
Viduat.----- 
Departure is the same for the knower and igno- 
rant, up to the point where they start for their 
respective separate paths. 

R.IV.ii.7 (11.598) 


ityarthah, 


arhatit 


The departure of the soul from the body is the 
same upto the commencement of the path. The 
meaning is that it is hefore the final entering of 
the self into the hlood vessel. 


MLIV.ii.7 (IV.49) 

not subject to mundane bondage (Laksmi or 
Prakrti) 

SUMSATG* s+ itt 

The intelligent Prakrttis never affected hy samsara. 
Brhai Sruti states, ‘Prakyti and the Supreme Being 
are unaffected by samséra.* 


SNA Gsravae—impulsion (of sense-organs towards 
objects) 

§.11.i1.33(403). See 3144 above. 

SET Ghanasa—which is produced in the sacri- 
ficc (Soma) 

M.L.iii.10 (1.250) 

STEW Ghurana—the taking up of the remainder 
alter the offering (in a sacrifice) 

S.IIL iii.45 (892) 


TAC: itarah —the ather 

S.1i.16 (55) 

Marah sees jivah 

The other is the uransmigrating being which is 
different [10m God—that is, the individual soul. 
R.1i.17 (1.231) 


paramatmanak 


tee mantra varnikah 
He who is different from the Highest Self is de- 
noted by the word jive (individual self). 


BAT: itavah—other things than Brahman (the im- 
age reflected; the individual soul and the diety 
Sun) 


R.Lii.18 (1.318) 

Sacrrerfervrer: ttaragranthavirodhah—contradiiction 
with other works 

M.1Li.1 (1.44) 

Pasupatadi- 20+ + qirodha (f-45) 

contradiction with the text of the Pagupatas. 
FATSATA: itarajyyazyah —the. number of the other 
class (the aswras) is much greater 

M.IILiv.39 (11.325) 

devas:+++- bahula 

The numerical strength is greater on the side of 
the @suras than on that of the gods. 
SRNAAAAT A iiaratanirasimanya—similarity with 
other systems (Pancaratra ete.) 

R.ILii.42 (11.329) 


SAUTE, tlaraparamarsat—on account ol refer- 
ence to the other oue. 


§.1.iii.18 (172) 
pariimariah 


The othe, the individual self, also is alluded tain 
the complementary portion. 


R.1.iii.17 (11.41) 
tadayuklam: +++: paraimarsal 


In the other parts of the context, it is tat which 
is other than the Highest Braliman, that is, it is 
the individual self, which is directly referred to. 


M.L iii. 18 (1.275) 

param: --+-- paramarsal 

Because ol the reference to the individual soul, 
us in che text, [faving reached..." ete. 

FRM itarayosca—trom the other two as well 
§.ILiv.21 (520) 


evamereses avagantavyam 


Rarest Archiver 
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itaralinga 
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SAAT TTA 


iteretarapratyayatuat 





Itis to be understood that in accordance with the 
scriptures other rhings evalve from water and fire. 
R.ILiv.18 (11.403) 

With regard to the other two, namely water and 
teyas, modifications are accepted according to the 
scripture. 

M.ILiv.22 (11.255) 


Flesh, ctc. arc the products not only of earth but 
also of water and fire. 


sate itaralinga—marks indicating others. 
S.1Li.28 (82) 


Marks of (divine being, vital force and individual 
heing). 


FARIA, itaravyapadesat—on account of the 


meniion of the other 
S.1.i.21 (326) 
itavasya+ s+ itt 


The Upanisad mentions the identity of the other, 
viz., the embodied being, with Bralumnan—as in 
the texts, ‘That is the self; That thou art’. 


ilarasyds sss darsanat 


Or, the Upanised mentions the identity of the 
other, viz., Brahman, with the embodied being in 
the text, ‘Having created that, He entered into 
that’. 

R.11.i.21 (1.261) 

jagatah 


It has been said by those who establish the iden- 
tity of the world with the Brahman thar the iden- 
tity of the individual self also with the Brahman is 
taughtin the following and other passages; “Thou 
art that’ etc. 


M.ID.i.22 (11.42) 


on account of the other's (soul's) creartarship 
declared. 


If the individual soul is held to be the sole agent 
(creator) that would be inconsistent with the soul's 
inability to do what is good to himself. 


FACET tiavasya—of the other (merit) 
M.IV.i.14 (IV.28) 
bhagavaddvesipunyasya (J. 28) 

the merit of those who hate the Lord. 


FeUP AT itcradhikavat—on account of the other 
onc being the tapic 


S.ILiii.21 (453) 
ttara 
the topic is about the Supreme Self because He is 


presented in the Upanisads as the chief Reality to 
be known. 


R.IL.iii. 22 (11.363) 
iaras +++. adhikariit 


The context relatcs to the omniscient Lord, who 
is other than the individual self. 


M.1L.ii.22 (11.169) 


On account of the other one (the Supreme Lord) 
being the subject of scripniral passages, as in “That 
Supreme...,” etc., ‘The one...,’ etc. and ‘The 
breath...,” etc. 


yar itare the other two 
§.IV.i.19 (796) 
iarTee +s punyapape 


The other two, that is merits and demerits that 
have already begun to fructifv. 


R.IV.i.19 (11.591) 


that is, die meritorious and non-meritorius deeds 
which have begun to produce their fruits. 


M.IV.i.19 (IV.33) 

arabdhapunyapape 

both good and evil deeds which have begun to 
bear their fruits. 


SANTA iteretarapratyayatidi—on account of 
the cause of one another 


S.ILii.19 (382) 


avidyadinam-- +--+ karanatvat 


Rarest Archiver 


FATA 


Since ignorance and the rest are the causes of one 
another. 


tlarelurubhavu 


Those ignorance etc. are: ignorance (the idea 
of permanence with regard to uhings momen- 
tary), allitudes (attachment, detachment and 
delusion arising from that false-knowledge), ego- 
consciousness, name (that is the four elements 
depending on names), form, the six sense-organs 
(having egoism, four elements, and form as their 
habitations), touch (contact among name, form 
and senses), sensation, thirst (for objects}, im- 
pulsion (caused by the thirst), merit ctc. (which 
are the sources of birth), birth, maturity (of the 
groups coming into being), death, sorrow, wail- 
ing, pain, misery etc. 

R.11.ii.18 (11.296) 

auidya sess: uti cet 


The formation of aggregates and other matters 
may be satisfactorily accounted for, because, 
among ignorance and others, the preceding one 
forms in order the cause of the latter one. 


M.ILii.19 (11.91) 


because of the perception of the parts mutually 
related. 


sarvada@:+++>- itt 


Because te aggregate (of atoms) though perma- 
nently exisling can be thought of or spoken of as 
cause and effect on the perception of the parts 
mutually related in the group. 


FRAT itaretarabhave—one thing being of the 
nature of other 


§.1.i.1 (1) 

darciarasumbhedatmakativa (P. 17) 

not being different from cach other. 

tadaimyam (V.M.4) 

idenuty 

gettenaeeg ita retaraviruddha—mutually conwadic- 


tory 
§.11.ii.32 (403) 


12t 


qairat 


FARAPATVT itaretaravilaksana—totally different 


from onc anothcr 


S.1L.ii.37 (410) 


itaresam 


FATT tlarectarabhadva—mutual non-existence 
R.ILii.23 (11.299) 

parents Warelaraviveha—non-tiscruminauon of 
each from the other 

§.Li.1 (2) 
atyanta:----- dharminoh 


Non-discrimination of each from the other in the 
case of attributes absolutely distinct (among them- 
selves) as also of substrates (similarly distinct) 


ekaiapattyaiva ityarthah (P.32) 

As though they have fused into a single object. 
vivekdgrahanena (V.M.9) 

‘Through non-apprehension of their distinctness. 
FAUNA idarelariisrayatva—Ffallacy of reciproca! 
dependence 

$.I1.ii.17 (380) 

R.Li4 (1.152) 


BATA iteresam—tfor the other (deities) 
M.1.i.3 (1.64) 
pasupatadi.--.-- yonitvam (J.64) 


Other deities like Rudra, stated to be cause of the 
origination in the Pasupaia texietc., cannot form 
the subject of the scripture. 


FAT itaresare—of the others 
S.IL.i.2 (286) 
pradhanat------ mahadadint 


Categories, other than pradhana, such as mahat 
and the rest, which are assumed in the Smrtis as 
the derivalves ol pradhana.: 

R.ID.i.2 (11.112) 

tlaresam> +++ prasiddhanam 

‘The others’ are Manu and many others who, 
through the greatness of Yoga, had direct perccp- 
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idamta 


Fear 





tion of the truth of the higher and lower rcealitics 
and are celebrated in the scriptural texts. 


M.11.i.2 (11.5) 

ilavestm- +++ +> phalidinam 

Of the other possible results dhat are declared in 
other smrtas. 

SATA itaresam—of the others 

S.ILLiv.49 (755) 

uUarau- ss avasau. 


The other two stages of lile (lile in the forest and 
life in the teacher's home). 


The plural (rather than the dual number) in the 
term ‘teresim’ indicating the two stages of life, 
occurs because of the variety of their sub-divisions 
and the multiplicity of their adherents. 


R.IIL.iv.48 (11.564) 


For the duties of the other as7umas are taught by 
scripture no less than those of the mum, 


M.III.iv.48 (11.341) 

Because it is taught uhat the guds perfom the du- 
ues of all the other asramas, 

serrate: itaropasananivritih—denial of the 
gods being qualified for meditations on honey etc. 
RI. iii.31 (11.73) 


Fatt itarau—those other two things. 
R.1.11.23 (1.327) 


pradhana (material nature) and purusa (individual 
sel} 


M.1.ii.22 (1.212) 
prokrtile vinncah 
Primordial! Nature and the four-faccd Brahma. 


Bf@ iti—hence 
§.Lii.25 (133) 
ityarthah 


Ta" is used in the sense of ‘hence’, implying 


therchy, ‘since this isa ground of Inference Icad- 
ing ro that conclusion, therefore “vatfuainara™ 
means the Supreme Self itself.’ 


R.IM.ii.21 (11.440) 


Brahman has been introduced as being much, as 
is qualified by the modes. This is referred to by 
the word 1u’. 

Strader itikartavyata—mode of performance 
§.II1.tii.42 (686) 

R.Li1 (1.70) 

procedural details 

Be idam—this universe 

S.Li.5 (36) 


The universe manifested as names and forms and 
relerable by the word ‘this’. 

R.11.i.18 (11.259) 

idam:++++> avastha 


In regard to the world, which is pointed out by 
the word ‘This’, name and form constitute the 
attribute of existence, whereas the attribute of 
non-existence is the subtle—condition of the world. 


3s SN idam ittham—‘This thing is of this nature.’ 
R.Li.13 (1.222) 
prakaro-.---- 
What is meant by a mode is that aspect, which is 
made out to be of a parucular nature and which 
is in reladion to the thing that is denoted when it 
is said, “This thing is of this nature’. 

Bea idamla—the state of being ‘this’. 

§.1.i.4 (23) 

SQTUUMEVEL) drustavyam (V.M.79) 


All sentences are not capable of making known 
differenecs among things as ‘this’ or ‘this’. For, 
the differences of sweetness among sugar-cane, 
milk, jaggery etc. cannot be explained in words. 


It must be seen “RATESTt “ATCH hiv cr 


yeyregaray —idamsabdavaga 
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SATA TANT 


tyadamananat 





FAUST idamsubdavacya—the meaning of the 
word ‘this’ 

§.ILi.18 (325) 

karyasyu 

The word ‘this’ means a product. 

R.Li.5 (1.175) 

vadali 


That thing which is denoted by the word ‘this’ 
constitues the thing to be enjoyed by intelligent 
beings and which is made up of the three quali- 
ues and which cxists in variously modified forms 
such as the cther, etc. 


¥@ WA: idam sreyah—this is prosperity (the Parea- 
ratra Sastra) 
R.LLii.42 (11.328) 


3 feat] STATA idam hitam unuttamar—this is 


supremely beneficial (the Parcaratra Sastra) 
R.L.ii.42 (1-328) 


Fe: indrah —Supreme Lord 
M.L.iii.3 (1.237) 
alsvaryals +++ 
The Supreme Lord is called Indra because of lord- 
ship. 


ucyate 


shred indriyadharma—atributes of the senses 
§.1.i.1 (4) 


mikah+ +++: « andhah (P. 4,5) 
‘lam dumb; one-eyed, impotent, deaf; blind.’ 
dehddapi+++++: mithatuadin (V.M.24) 


the attributes of deafness etc. which are the at- 
tributes of senses, which are more timate than 
the body. 


Satay indrivasambhavam—that which is born 
of the senses (one of the two kinds of perception) 
R.Li3 (1.120) 

anupapatteh 


The perception which is born of the senses is of 
two-kinds, namely, cxternal and internal. 


BreRaTet indnivani—sense-organs 

S.IL.iv.17 (514) 

lerscces darsanat 

Those organs (prazas) which remain after leav- 
ing aside the chief Prana arc called the eleven 
organs. 

RIL iv.15 (11.399) 

Srestha- ++ +++ vyapadisyale 

Those Pranas which are distince from the most 
excellent Prana are designated as organs. In the 
passage, ‘The senses are eleven while the objects 
of the senses are five’, it is taught that the word 
‘sense’ or indrtya denotes only the eve etc. together 
with the mind. 


M.II1.iv.18 (11.249) 

mitkhya- +--+ udahrtum 

Excepting the chief Prana, the remaining twelve 
breaths arc the organs. In the Brhat Samiéuta, it is 
said ‘The ear and other senses—(live) speech and 
other organs (five) together with mind and 
thought, all form twelve organs.’ They are called 
Indra (senses) because they pass an 10 the ob- 
ject. 

saarahiaaa ryatlaparicchinna—limited in number 


Or extent. 

$.IL.ii.41 (413) 

SICA tyadamananat—on account of the men- 
tion of this much (limit) 

S.IIL.iii.34 (373) 

yatah--++-- paricchinnam 


‘Both the mantras), in the Svetaseatara and in the 
Katha mention the nature of the entity tu be 
known as circumscribed by a limit. 


R.TIT.iii.34 (11.500) 
amunana 


The word @manana means thinking directed to- 
wards a thing; constant meditation. For the sake 
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Ferree 


iyladikarinam 
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Sara: Ihsateh 





of meditation only this much of the totality of the 
qualities of the Brahman has been arrived atas fit 
for meditation in all the Vidyas. 

M.111.iii.35 (101.217) 

namadi------ ukiam 

Superiority of one over the other in the ascend- 
ing order begins with the dcitics presiding over 
nama ete., and ends with Prana. Prana is the ulti- 
mate step of the series in the ascending order. 


BBIfea OTT istadikhanpam—in the case of the per- 
formers of sacrifices 

§.1I1.i.6 (534) 

itadtkarinam: ++: kaihayati 

It is shown hy the text, ‘Again those...,’ etc. that 
the performers of sacrifices etc. reach the moon 


by proceeding along smoke etc. comsuituing the 
path of the manes. 
R.IIL.i.6 (11.409) 
istiidikarinam------ 

‘Those who perform religious and secular works 
of meritorious nature and who are devoid of the 
knowledge of Brahman, they after attaining the 
heavenly world, become possessed of ambhrosial 
bodies and at the end of their meritorious karmas, 
they return to this world. 


M.ILD.i.6 (111.17) 

With reference ta those who perform sacrifices, 
the accompanying of the elements is found in the 
Kaundinyn Sruu, ‘with the element he goes, he 
enjoys; he is born again...’ 

serqd istapurta—sacrifices and meritoirous deeds 
S.IILi.6 (534) 

ista—apnihotraand vatsvadeva 

Sacrifices, austerity, truthfulness, study, huspital- 
ity el. 

Purta—digging of wells, construcung temples etc. 


R.111.i.8 (11.413) 


serqarehsimfant thamulrarthabhogaviriga—dispas- 


sion for the enjoyment of the fruits of work here 
and hereafter 


S.Li.1 (6) 
buddhth (V.M.37) 
‘artha’ means that which is sought, fruit. Non—at- 


tachment thereto is indifference due to the 
realisation of it as not worthy of enjoyment. 


Serfrard iksatiharma—an object of seeing. 
§.Liii.13 (161) 

Thsati---+--- wapadisiah 

Iksana means seeing.—/ksati karma means the 


object covered by the act of seeing. The Supreme 
Self itself is mentioned as the object of seeing. 


R.1.iii.12 (17.27) 

Thsat 

The object of the act of seeing is taught to be the 
Supreme Self. The text in relation to the object 
of the act of seeing is, “Solely by...’ etc. 
M.Liii.13 (1.258) 


In the text, “He saw...,’ etc. the act of seeing as 
well as the authorship of creation being predicated 
of sat, by saf Visnu only is meant. 

Seta: tksateh —from the fact of sceing 

S.Li.5 (36) 

tadatksaia+ ++ ++ tha 

By the text, “That Brahman visualized...,’ etc., the 
act of seeing is predicated to the Surpeme Self. 
From this statement, it is clear that the pradhana 
of the Sankhya is not the cause of the world. 
R.Li.5 (1.173) 

sacchabda-+++-- ityadisu 

Because in the scriptural passage ‘It thought...,’ 
etc. the activity imported by the rootiks (to see) is 


predicated to the Supreme Self. The non-intelli- 
gent pradhana cannot be associatcd with the ac- 


tivity of seeing. : 
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sat hs 


M.Li.5 (170) 

Sa------ vdcyameva 

From statements like, ‘He from...,” etc. Brahman 
is declared perceptible. 

gan Jksa—dircct realisation of Brahman 
M.IV.i.12 (IV.22) 


Set: iéah— the ruler (Brahman) 

R.Lii.1 (1.291) 

om: Isanah —ruler 

M.Liii.3 (1.237) 

Kanddewa- +--+ - isa 

Visnu is the ruler for He rules lords of the world. 


SRrqa Isitrtvue—rulership (for Brahman) 

§.1.i.20 (66) 

alyanltépararthya: ++ ++: aisvaryam (V.M. 134; 
unbridled lordship marked by ultimate indepen- 
dence. 

Satenurala [svarakaranavitde—the theory of God 
as the cause 

S.ILi.1 (283) 


T4t uktha—namc of a hymn 

§.1.L.25 (79) 

that which lifts up the body-Prana is uktha. [Li 31 
(90)} 

ST: ugrah —fierce (Rudra is fierce) 

M.L.i.1 (1.44) 

SNP ugramugram—extre mely wicked 

M. IIL iv.38 (111.324) 

sarvanugran dailyan (Rg. 325) 

extremely wicked demons. 


FMAAITD uccivacapraparcn—world diversified 
into high and low states. 
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Tenltat: 


uthrantih 


§.11.i.4 (290) 


TBM ucchedasampia— the term death’ 
$.LL.i.18 (324) 

lesfim------ ucthedlasampnd (324) 

When they (banyan tree etc.) become invisible 
again through a decay of those very cells, it is called 
their death. 

agate ucthvayata—(the body) swells 

State of death 

S.IV.ii.13 (810) 

R.IV.ii.12 (11.601) 


3, ui—the uprisen 
§.1.1.20 (64) 


The derivation of utis shown as arising from the 
fact of remaining free from sin. 


Senay utkarsat—because of exaltalion 
§.IV.i.5 (777) 
CUAM+ +00 adhyasat 


Sun and the other things will come to be looked 
upon as raised in status, because of the superim- 
position on them of an exalted idea. 


R.IV.i.5 (11.577). 

Brahmano------ uikarsat 

Brahman is superior to the inind etc. 
M.IV.i.5 (IV.11) 


the notion of perfecmess in the Supreme Lord. 


Torti: uskrantik —departure trom the body 
(death) 


§.IL.iii.19 (452) 
utkriniistdval: +--+ ++ ri 


The text about the departure is ‘when he departs 
from this body, he departs together with all these 
(senses). 


R.Liii.43 (11.92) 


Rarest Archiver 


aaa atftrart 


uttama adhikari 


prijtiena. +++ +> ati 

Intelauon to the condition of death itis declared, 
‘He is ridden upon by the omniscient self, and 
goes away, giving up his body." 

M.1.iii.20 (1.164) 


“He passes: ----- 7 


TAA ATT uttama adhikare—an aspirant who he- 
longs to Lhe highest class 


M.Li.] (1.27) 


He who is devoted to rhe Lord, who has mastered 
scripture, who has the qualities of wanquility etc., 
who perceives the futility and perishable nature 
of all things from Brahma to the clump of grass 
and who, rising above desires resigns himself to 
the feet of Lord Visnu and in Him secs all his works 
secure. 


SMTA: TER: wtlamah purusah—Supreme Person 
§.Liii 19 (173) 

Prajipad shows that the individual soul itself that 
has risen up froin the body is the highest purusa. 
R.Li.1 (1.210) 

ullamah +--+: purusollamah 

‘The Highest Person is another and He is called 
the Higher Self, who having entered the three 
worlds as the imperishable Lord supports them. 
Because I transcend the destructible and am also 
supcrior to the indestructible; therefore am I 
cceleberated in the Smrtis and in the Vedas as the 
Highest Person.’ 

ullumatvam [Liiit.18 (H.44)] 

The above passage ‘He is...’ etc. states that the 


Supreme Light which is the ohjecr to be attained 
is the Highest Persan. 


FAA WANT uttamam pramanam—hest authority 
M.I1.i.18 (11.36) 
SdstrGrtha+ +++ +. 


The scriptural knowledge strengethend by expe- 
rience is the best authority. 
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SATIT  —uttarayana 


FAR: Vale: utiamak prasadak—the full measure 
of the grace of the Lord (obtainable by knowl- 
edge only). 


M.Li.1 (1.36) 


TAAHAA ullamasrame—highest stage of life (mo- 
Nasucisin} 

§ IIL.iv.47 (753) 

R.0.ii.35 (11.513) 


Satara ultaratrainukarsana—revertect to in the 


latter 
S.Liv.6 (237) 


saryataar: MIST Uetera Purvaghayoh aslesa- 
vindSau—non-attachment and destruction (re- 
spectively) of the succeeding and carlicr sins 


S.IV.L13 (786) 


uttarasyas se vyapadisati 

When Brahman is realised, where occur the non- 
attachment of the subsequent sins and the destruc- 
uon of the earlier sims. The text, ‘As water...,’ ete. 
and ‘Just as...,” etc. 

R.IV.i.13 (11.583) 


Ir is stated in the scriptures that alter attainment 
of the vidya of the Brahman, non-attachment and 
destruction of the later and earlier sins result. 
Nusratiachment is stated in the text, ‘Just as...,’ 
etc. Destruction is stated as follows: ‘Thercforc, 
just...,” ete. 


M.IV.i.13 (IV. 25) 
vinasah 


When Brahman is directly seen hy the wise people 
there is the non-attrachment of the subsequent sins 
and the destruction of the previous sins that have 
accumulated. 


SATAN 1ttariyana—northern course of the Sun 
§.1.ii.16 (116) 
adityat------ na avartante 


He proceeds from the sun to the moon, from the 
muon to lightning. Some superhuman heing, 
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ullarayanarasmayah 
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TARTANA utpattyasambhavat 





coming from the world of Hiranyagarbha, leads 
those who arrive there to Brahman. This is the 
path of the gods; this is the path to attain (the 
conditioned Brahman). 


R.1V.ii.19 (1-611) 


TATA: uliaravanarausmayah—yrays of the Sun 
in his northern course. 
M.IV.ii.21 (IV.66) 


There are five hundred rays of the sun which are 
called the rays of the northern progress. 


SRTATT 1 tterottaraipaye—by the destruction of 
each subsequent one. 

S.1.i.4 (22) 

duhkha-+ +--+: tli 

Of misery, birth, acuvity, delect and illusory know 
edge, by the destruction of each subsequent one, 


there is the destruction of each earlier one and 
consequent final release. 


Jn the order of mention the cause is the subse- 
quent, the effect the earlier. On the destruction 
of the cause there is the destruction of the cffect. 


TAINS ulurotpade—When the succeeding one 
originates 
§.11.ii.20 (384) 
atha bhaiva- +--+ abhiprayah (385) 


If the idea be that the entity of the earlicr mo- 
ment becomes the cause of the next when the 
former has actually emerged into being and is in 
a state of positive existence. .. 


R.ILii.19 (11.298) 


At the ime when the subsequent momentary ex- 
istence originates. 


M.ILii.20 (11.93) 


when the effect is produced. 


Shea withite—rising out (of the great hell of dark- 


ness) 


M.IIL.i.15 (11.38) 


TAT STA uipatti-anumana—inference about 
the creation (of space) 

S.ILiii.7 (434) 

‘anityam:+++-- itt 

‘Space is impermanent like a pot, since it is the 
substaruim of impermanent atuibutes’—this is 
the Inference. 


SUPA, ulpattimatranimittatuat—he- 


cause the aroms (the members of an aggregate) 
can only be the cause of an aggregate. 


M.ILii19 (11.91) 


sara utpattivada—the view which believes in 
the origin (of space) 


§.IL.iii.7 (434) 


TARTANA ulpattyusambhavat—on account ol the 
impossibility of origin. 
§.11.ii.42 (414) 


7 sumbhavata’ 


It is not possible for an individual soul, called 
Sankarsana to be created from the Supreme Self, 
called Vasudeva. Because Vyasa denies any origin 
for the individual soul in the aphorism ‘The indi- 
vidual ...’ etc 


R.1L.ii.39 (11.323) 

ityadayah 

The theory of the Bhagavatas is uhat from 
Vasudeva whi is the Highest Brahman, there origi- 
nates the individual suul called Sankarsana. This 
theory implies the origination of the individual 
soul and this is contrary to the scripture, for scrip- 
tures declare ‘the intelligent...,” etc. (prima fa- 


cie) 
M.11.ii.42 (11.114) 
i drsyate 


For origination has not been observed on the part 
of the female without the favour of the malc, Sakti 
(the goddess) cannot be the cause. | 
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sigartead, 


udbhidadivat 





SAMA: FT uipadyah na—not capable of being origi- 
nated (release! 

R.Li4 (1.147) 

TAT MA: wipddyo moksch—' release is something 
to he produced’ (the view of Mimamsaka} 
§.1i.4 (24) 
hdiryam- +--+ 


itz (V.M. 80) 

What is to be done that is, unseen potentiality is 
generated by Une operauin in respect ol sacrilice 
etc.: that release needs for its origination. 

TAF ulsarge—eeneral rule. 

SIL. iv.25 (556) 

bhaiani 

‘Onc should not injure any once of the creatures’ 
is an cxample. 

S&H udak—northern path 

M.IV.iii.5 (IV.78) 


TSA udanya—fire 

S.Li.Y (47) 

legja eva tat pitam nayate 

It is fire indeed chat dries up what is drunk (there- 
fore fire is called udanya). 

JEMATAGMN udasarauabahmana—the Brahmana 
presenting the analagy of the water in a vessel. 
$.Liii.19 (174) 


TENA udaita—high-pitched 
§.1.iii.28 (194) 


Belt Udana—one of the five modes of Prana. 
§.1Liv.12 (510) 


udinal 


hetuk 


Udana moves upward and is the causc of such acts 
as departure from the body. 


Bea: udasinah —passive (witness) 
$.U.ii.4 (355) 


purusah 
SATAY udiisindindimupimeven in the case of 
indifferent people 

§.11.i4.27 (393) 


Purusa is the passive (witness). 


yadiv sree sulabhatvat 

If it be admiticd that something can come out of 
nothing, then on the same ground cven the in- 
different people who are inactive should attain 
their desired results, far non-existence is evident 
even there. For example a potter withont making 
any effort should get the pot. Nobody need in any 
way strive for liberation. 

R.IL.ii.26 (11.301) 


evam- +: 


On the theory of universal momentariness, origi- 
nation from the non-existent, causeless cognition 
and so on it would follow that persons also not 
making any efforts may accomplish all their ends. 


M.ILii.27 (1.100) 
asdtah + -++-- siddhih 


I non-entity were Lhe cause, chen the indifferent 
things, ’sky-flower, etc. which cannot be the ob- 
ject of pursuit or avoidance should also be capable 
of accomplihsing objects. 

TT udgitha—udgitha meditation 

§.IILiii.6 (624) 


Udgithais one portion of sdma which is to he com- 
menced with Om. 


R.II.iii.6 (11.465) 


SRST udbhijia—sprou-born 

R.INM.i.20 (11.419) 

Sheeead, udbkidddivat—as in the case of the 
words udbhid etc. 

§.LIV.12 (248) 


Though udbéid nay mean odie: Ubings in other 
contexts, the association, obvious in ‘by sacrilic- 
ing’ points out that it is the name of the sacrifice 
itself. 
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Serr udvapa 


TENT udvapa—rejecuing something enjoined somic- 
where. 
§.11L.iti.2 (620) 


SRT unninisa—intention of leading upwards 
R.ILiii.42 (11.377) 


TAT, unmdnam—infinitesimal 

S.1L iii.22 (454) 

‘valagra’ itt 

The infinitesimally small dimension of the indi- 
vidual soul mentioncd in ‘That soul...” etc. 
R.IL.iii.23 (11.363) 

uddhrtya----+-- iti 

Compurative size means size in Comparison with 
a standard of measurement. Picking up a thing 


which resembles an atom, the self’s size is declared 
in the scripture, ‘A hundredth...’ ete. 


M.1. ii1.23 (11.71) 


The sentences of the scriptural passages, ‘Indeed 
this..." etc. and ‘the Lord...,’ cte., state the Su- 
preme Lord's characteristic of heing immeasur- 
able. 


STATON upakaranadyabhava—abse nce of 
auxiliary instruments (condition of dream) 
R.UL.ii.2 (11.426) 

STA upakrama—beginuing (One of the means 
by which the purport is determined) 

§.IL.iv.4 (498) 

R.OLii.3 (W.426) 

1.i.4 (1.66) 

TAHA Upakurvana—One who has finished his 
study of Veda and who is eligible to marry. 

R. IM iv.42 (17.559) 


THT rA upagacchanti—thcy understand 
MLIV.i.3 (IV.6) 
upasate—they meditate (f. 7) 


SOT upagamana—meditation 
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Sra YNT 


upadesabhedat 


S.ILL.iii.43 (689) 


TTTMNTAT upacaydpacaya—auyinentation and 
depletion 

§.IIT.iii.12 (634) 

R.UL iii.12 (11.472) 

anyatha- +++ ++ prasapyeyatim 


Otherwise, if Brahman has the distinctions of the 
head. tail and other parts, then [t would be liable 
to increase and decrease. 


M.IOL.iit.13 (111.176) 


increase or decreasc; that is the greater or less 
intensity of meditation. 


SWAN upacdra—higurative relerence 
§.1.4.5 (40) 


SAS QTAIT upacchandanavahya—sentences 
which are uttered for the gratification (coaxing) 
of children. 


R.Li.4 (1.165) 


TIVES, upadefabhedat—On account of differ- 
ence in insuWucuals. 


S.1.i.27 (81) 


In the text, “His three fect which are immortal in 
heaven’, the word heaven used in the locative casc, 
indicates a habitation. Whereas in the text, ‘That. 
light which shines above this heaven’, the word 
used in the ablative case (above heaven) indicates 
a limitation. Hence there is a dillerence in the 
form of the instruction. 


R.1.4.28 (1.271) 


In the former passage, ‘Ilis three...," etc., the 
Highest Heaven is pointed out as the position of 
lacation. In the passage under reference, ‘Beyond 
the...’ etc., the Highest heaven is indicated to be 
a boundary. Thus there is difference in the two 
teachings. 

M.Li.27 (1.143) 
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upadesit 


130 


wa: = upupatteh 





tripdd: + +++: pasamah 

The carlicr textis, ‘His three immortal feetare in 
heaven’. The later text, ‘Beyond heaven’ has the 
ablative case. 

SACL upadesat—because of the teaching 
§.Liii.8 (152) 

bhuma 

The teaching is as follows: “That is the infinite in 
which one does not see anything else, does not 


hear anything else, does not know anything else...’ 
etc. 


R.1.iii.7 (1.9) 


Brahman is taught to be greater than the 
samprasada (the individual self). Brahman who is 
characterised by the quality of greatness is denoted 
by the word satya. The text, ‘Now this...,' etc. 
M.1.i1i.8 (1.144) 

samprasadal: +++ ++ bhuma 

Because Visnu is taught to be superior to all other 
things, He is the great one. 


TISMA_ upadesat—becausc of the teaching 
S.IL.iii.28 (458) 
‘fades ite + 0) upadesah 


In the text, ‘it absorhs...,’ etc. there occurs an in- 
struction ahout consciousness existing separately 
from the agent, the embodied soul. 


R.IL-iti1.28 (11.364) 


By means of the word denoting itself, intelligence 
(Vijnana) is taught to be separate from the knowcr 
(or possessor of intelligence) 


M.ILiii.28 (11.177) 
bhinnos sere jevah 


From the Kausitaka fruti, it is evident that the soul 
is separate from the Lord, The text, ‘The Su- 
preme..., ctc. 


TAAIM upadesat—hecause it is taught 


§.11.iv.20 (520) 


upadesat-++--- upadisyate 

Thus by starting with the sentence ‘That deity, that 
was such, deliberated’ and then using the first 
person in the statement, ‘let me manifest names 
and forms’ it is the creatorship of the supreme 
Brahman itself that is taught here. 


R.ILiv.17 (11.400) 


The act o! dillerentiation of names and forms is 
taught in the scripture to belong to Brahman only. 
The text, ‘Indeed, entering...’, etc. 


M.IL iv.21 (11.252) 

SUTUGTIES ss Sruteh 

The act of differention of names and forms pro- 
ceeds from the Highest Lord only. The Sruti 
teaches, ‘The Lord...’ etc. 

SAS, upadesat—On account of the teaching 
R.IV.i.1 (11.570) 

upadrsat She ene 


Because it is taught by the word ‘vedana'which is 
synonymous with the words dhyana’and ‘updsana 


TATA upanisadau—I wo secret names of the 
satya Brahman 

§.11L.iii.20 (648) 

ahahin the divine comtext. 


aham in the corporeal context. 


aaa: upapatieh —for it is logical 

§.Lii.13 (112) 

upapadyate:----- upadisfyamanam 

Because that stands to reason; for che number of 
qualities taught here can logically belong to God. 
R.Lii.13 (1.307) 


Because in all the following scriptures, “He is...,’ 
etc., all those attributes which arc mentioned arc 
appropriate only in relation to the Supreme Self. 
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saad: upapatteh 131 sare: upapatteh 
M.Lii.16 (1.187) 7 aptih 


inpad------ upapattesca 


Because immortality, etc. only point to Supremc 
Lord as in the text, ‘The threc...,’ ete. Also on 
account of the prapricty of the use of the words 
Brahman, ctc. 


saad: upapatieh —becausc it is intelligible 
S.TILi.5 (532) 
upapatteh:s + +++ upapadyate 

Because on such an interpretation alone, this 
whole topic reduces itself ty an unequivocal single 
idea running consistently through the beginning, 
middle aud end of the topic. 

R.1ILi.5 (11.409) 

prasna+ + +++: upuputteh 


Waters are denoted by the word fraddha, because 
of necessary consistency herween the question and 
answer in the Chandogya Upanisad 

M.ULi.5 (T1113) 

upapatteh 


Because the very same water spoken of by the term 
Sraddha is offered. Hence this agrees with the con- 
cluding Upanisadic passage, ‘And thus...,’ etc. 


sau: upapatteh —for that is reasonable 
§.1N.i.22 (552) 

Srutyasambhave noha ate nyayyameva 

When the literal sense of a text is inadmissable, it 
is but logical ro resort to a figurative sense. Hence 
in the context of the descent of the souls, aluain- 
ment of a state of similarity with space etc. lor the 
souls is ineant figuratively. [his is reasonable. 
R.11.i.22 (II.421) 

bhavah 

When the soul becomes a man or becomes the 
Moon, it is appropriate since it thereby becomes 
capacitated for the enjoyment of pain and plca- 
sure. 


M.NILi.24 (10.53) 


The attaining to the state of another consists in 
attaining Lo a state similar to that of another, on 
account of this being reasonable. 

BATA: upupatteh—because it is logically justifiable 
§.111.i4.35 (610) 

upapudyate +++ ++ amananti 


This kind of connection alonc is logically sustain- 
able. For it is self-identity that is spoken of as this 
relation in ‘He attains...’ etc. 


R.TIL ii.34 (11.453) 
upapatieh 


Because it is appropriate for the Supreme Person, 
who is the object of attainment, to be Himself the 
means of attaining Him. 


M.II1.ii.36 (111.143) 
aisvarya sees ttt 


From the inconceivable power of Lord Visnu and 
from the eternal gradation of devotion, etc., the 
difference of bliss etc., in Brahma and others souls 
beconies reasonable. 


sa: upapatleh —Lecause it is intelligible 
§.111.ii.38 (611) 


Since God presides over everything, it is but logi- 
cal that He should ordain the fruits of works for 
the people according ta their merit. 


R.OL ii.37 (11.456) 


Brahman, who is omuuscient, who is all-powerful 
and who is noble and generous, when worshipped 
by sacrifices, oblaions and the like and also by 
meditation, desires to give to His worshippers the 
totality of the enjoyments of both this world and 
the next and also desires to give final beatitude 
which consists in attaining His own csscntial na- 
ture. 


M.TLii.39 (11.149) 


Rarest Archiver 


sore: upapatich 


lasya celanaivena phaladana-upapatteh (J. 149) 
Becausc it is reasonable that the Lord being sen- 
ticnt is capable of giving the fruit of acuion. 
saa: upapatteh— because it is reasonable 
S.IV.i.6 (779) 

upapadyate------ samrddhih 

For it is but reasonable that when udgitha etc., 
hecome sanctified by being Jooked upon as the 
sun etc., the rites become more fruitful. 

R.IV.i.6 (11.578) 

because the sun etc. can alone be appropriately 
superior. 

M.IV.i.6 (IV.14) 

layaniyamat (J. 25) 

That which has an origination from a particular 


source invariably has a destruction also in the same 
place. 


BWW: upapatteh —because it is appropriate 
S.IV.ii.11 (808) 
asyaivas sees upalabhyate 


The warmth that people feel by touching a living 
body belongs to the subule body. Thus it is that 
when death takes place and the body still persists, 
heat is not perceived. 


R.IV.ii.11 (11.600) 
ASY1s ese upalabhyate 


Because the subtle body appropriately does exist 
in some place, before the death of the man of 
vidya who has begun to dic. Hear is discerned in 
gross body as existing somewhere. The heat does 
not belong solely to the gross hody. 

M.IV.ii.11 (1V.54) 
Sauparna-++s++: upapatteh 

and the reason for the equality (only limited) is 
seen from the Sauparna Sruti. 

TATA: upapatteh— because it is appropriate 


§.IV.iii.7 (829) 


132 


sorefeita = upapadavibhahti 


The conditioned Brahman can properly be a goal 
to be reached by the worshippers, since It has a 
locus. 

R.IV.iii.6 (11.621) 

aSVR- ++: praplaivadeva 


In the case of onc who worships the effected Brah- 
man in the form of Hiranyagarbha, movement is 
appropriate for the purpose of attaining that 
which has to be attained and which exists in a lim- 
ited place. 

M.IV.iii.7 (1V.381) 

uppatteh 

Badari thinks it reasonable that the wise reach only 
the effected Brahman. on the strenth of thc statc- 
ments from the adhyatma. 


saat: upapalieh —because it is possible 
§.IV.iv.13 (853) 


yadGs +++ upapadyate 


In the absence of body and senses, the liberated 
can cxpcrience their desired things through their 
minds alone, by merely feeling as in the state of 
dreaming. 


R.IV.iv.13 (11.645) 

SUENAs sso upapatich 

In the absence of body and other instruments cre- 
atect by himself, through the auxiliary instrument 


created by the Supreme Person thus is appropri- 
ateness of enjoyment for him. 


M.IV.iv.13 (IV.109) 


It is also reasonable that in the absence of an ex- 
ternal body, for the released, the experience may 
arise as in the state of dreaming. 


SWE upapadare—a word pretixed 

S.Li.7 (44) 

SATA upupadavibhakti—case-endings per- 
taining to upapada (a word placed in the seventh 
case according to Panini). 

R.1.iii.17 (11.401) 
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save 


upapudyate 
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SoqST FT 


upamuardenu na 





soar upapadyate—logical 
§.11.4.36 (344) 
upapudyate +--+ ++ anaditvam 


It is logical for the wansmigratory existence to 
have no beginning. 


R.11.1.35 (11.273) 
anaditvat: +--+ -- ca 


Although the individual souls and their deeds are 
beginningless, yet non-distinction of them is rea- 
sonable. 


M.IL.i.37 (11.59) 

Aravyvams sees adhinatvat 

Because the very cxistence of karma and other 
things depend upon the Lord, the inequality of 
dispensation is appropriate. 

FATA: upapannah —reasonable 

§.11T.iii.30 (664) 

upapannahs ++++> ita 


With regard to the soul's journey, the possibility 
of having two aspects, that is to say, the fact that 
the course is purposeful in some cases but not so 
in others, is quite intelligible. 


R.IILiii.30 (11.492) 


The destruction of all actions at the ute of the 
soul's departure from the body is appropriate. 


M.IM.iii.31 (LU.209) 

upapannasca (f 210) 

The attitude of the released to perform acts some- 
times and not to perform acts sometimes is rea- 
sonable. 

SAAR upapaiaka—minor sin 

S.IM.iv.42 (489) 

R.IIL.iv.42 (17.559) 

TPA upapiirvam—(the word pataka) preceded 
by upa 

S.IILiv.42 (749) 


bhavati 


Some teachers Unink that even ifanatsthika breaks 
his vow, that does not constitute a major sin. It 
constitues only a minor sin which can be atoned 
by expiations. 

R.IT.iv.42 (11.559) 


naisthikas ++ +++ bhavam 


Some teachers are of the opinion that even on 
the part of naisthikas and the rest, fall from celi- 
bacy constitutes only a minor offence which can 
be atoned for by expiatory observances. 
M.IL.iv.42 (UU.331) 


Some Sakhins say rhat even the rank of those that 
are next ta the gods, viz., Gandhurvas etc. is not 
to he desired. 


TIFT upabrrhana—substantiation’ (amplifica- 
ton) 

R.Li.1 (1.225) 

Veda should be amplified with the help of /éhdasas 


and Puranas. 


sam upamarda—ilestruction. 
§.II1.iv.16 (726) 
samastasya- ++ ++: uyadina 


‘The whole world of manifestations, which is a cre- 
ation of ignorance, is destroyed root and branch 
by knowledge, as stated in, ‘But when...,’ ete. 


R.IIL.iv.16 (11.544) 


In every Vedanta text, it is read that through the 
vidya relating to the Brahman, destruction of ac- 
tions which consist of sin and merit takes place. 
The text, ‘He who...," etc. 


MITT. iv.16 (111.302) 
phale hrasah (Rg. 302) 
Reduction of the fruits of prdrabdhakarma. 


TANGA A upamardena na—not through destruc- 


tion. 
S.IV.ii.10 (808) 
upamyrdyate 
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SAT uparata 


The subd bedy is not destroyed even when the 
gross body is destroyed through cremation etc. 


R.IV.ii.10 (11.499) 


The passage, ‘When all...," etc. does not speak of 
immortality as arising out of the destruction of 
the connection with the body. 


MLIV.ii.10 (IV.53) 
anupamaridena 


Without any prejudice wharever to those that are 
the special attributes of rhe Supreme Lord. 


TIT uparata—one who has given up desires 
R.I1.iv.27 (11.552) 

M.L.i.1 (1.28) 

visaye adambuddhiman (J. 18) 

Onc who has the feeling of sufficience regarding 
material objects. 

auft arta upari api—(beings) higher even 
§.1.iii.26 (186) 
besQm sees devadayah 

Those divine beings and others who exist above 
men. 

R.1.iii1.24 (1.53) 

The worship relating to Brahman is possible even 
for the gods and arhers. 


M.L.iii. 26 (1.297) 


Even after attaining the state of gods by human 
beings. 


TTA wpalaksanartha—used suggestively 


S.11.i.9 (544) 

manyale 

The teacher Karsnajini thinks that this Upanisadic 
passage about conduct is used suggestively for 
residual Karma. 


R.JIT.i.9 (11.415) 


CATONA+ sss manyale 
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soeeraetran: 


upalabdhivadaniyamah 


Karsnajini is of the view that the scriptural text 
relating to carana has a figurative significane and 
it denotes karma. 


M.10.1.10 (111.18) 


The teacher Karsuajiui thinks that the Srut. refer- 
ring to ‘caranc’ (conduct) is meant tu imply sacri- 
ficial acts as well. 

soerfer sThgrt upalabdhi adhisthana —place for 
realization 
§.Liii.14 (167) 
upalabdhehs ++: asyate (V.M. 225) 


Body 1s said to be the base for the realization of 
Brahman. 


Trea, upalabdkivatlike percepuon 
S.111.iii.54 (701) 

upapattesca 

The soul is by nature the very essence of percep- 
tion itself; and hence the soul is distinct from the 
body; and it is eternal, because consciousness is 
uniform by naturc. 

R.ULiii-52 (11.522) 

ityarthah 

Even as the knowledge relating to the Brahman is 
enjoined as having for its content the essential 
nature of the Brahman as He is, similarly the 
knowledge relating to the individual self has for 
its content Lhe essential nature of the individual 
self as il is. 

M.IIL.iii.53 (HT.253) 

From the ordinary perception of any form ofBrah- 


man (other than that which a person is required 
to contemplate by the preceptor) 


reersesas: upiala bdhivadaniyamah—as in the 
case of perceptuon there js no uniformity. 
§.IL.iii.37 (468) 

sampadayisyati 


Just as this soul, independent though it is as re- 
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sefearyrah 


upalabdhivinasayogt 
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STAT upalabhyate 





gards its own perception, yet perceives both good 
and bad without any invariable rule, so also it can 
accomplish both good and bad without any uni- 
form rule. 

R.11.ii1.36 (11.373) 

uktah 

If the individual self were admitted to be all-per- 
vading, then there will be the absence of restric- 
tion regarding perception. Similarly if the indi- 
vidual self is not the agent of action and prakrii 
were the agent of actions, all actions would be for 
the enjoyment of all or they would not be for the 
enjoyment of any one. 

M.IL.iii.37 (11.194) 

There is no freedom of action, as of perception. 
yathd---++> Jivasya 

Just as it is nota necessary rule in respect of per- 
ception thar rhe soul perceives anything when he 
wishes, so also in respect of activn, the soul has 
no absolute agency, for his acuvity is controlled 
by the Lord. 

sree upalabdhivinasayogi—that which 
is capable of both manifestation and destruction 
(an effect) 


R.1L.i.15 (11.235) 


STB: upalabdheh —because of perception 
§.1.i.15 (317) 

upalabhyate 

The effect is perceived only when the cause is 
there. 
R.I1.i.16 (11.258) 
‘kundaladi++---- 
Because where effects such as earrings are in ac- 


tual existence, there is an actual perception of 
gold which forms their cause. 


M.I1.i.16 (11.33) 


Suvatanlras +++: 


ityarthah 


upalabhyeta 


If chere were means of (materials) of indepen- 
dent existence, they should have been cognised 
by the several means of knowledge. 


suerte: upalabdheh —because of perception 
§.11.ii.28 (396) 


It cannot be asserted that external objects da not 
exist because they are perccived. Things such as a 
pillar, wall... ete. are perceived along with each 
act of cognition. 


R.IT.ii.27 (11.302) 
upalabdheh 


Because knowledge is obtained in the form of 
causing in the knower the capacity that Icads to 
particular realisation of particular external ob- 
jects; thus indeed all men in the world obtain their 
realisation, ‘I know the pot.’ 


M.00.ii.28 (11.101) 
drstatvat 


It cannot be said that the world is non-entity, be- 
causc it is actually perceived, being the object of 
accurate knowledge. 


STENAA upalabhyate—understoud 
§.11.i.36 (344) 


We realize the beginninglessness of creation [rom 
the Vedas and the Smrtis. In Sruti—Myself enter- 
ing’ etc. 


In the smrti as Wansimigiatory state is noticed to 
be without beginning as in ‘Its form’ etc. 


R.ILi.35 (17.273) 
upalabhyate:+ +++: il 


The beginninglessness of action and the indi- 
vidual self is perccived from scriptural passage, 
‘The knowing...,’ etc. The beginninglessness of 
the stream of creation is known from the follow- 
ing scriptural passage. “The creator..., etc. 


M.LLi.37 (11.59) 


upalabhyamanatval 
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upasankrama 


TIAEHA 


Because scripture clearly inlmates such inequal- 
ity to be admissible in the Lord as in the 
Caturvedasikha text, “Though the...,” etc. 


STAEAA upasankrama—sieep 
M.IV.iv.2 (IV.93) 


STEHT upasampadya—realizing 

S.LIV.21 (263) 

sree upasamhara the conclusion (onc of the 
means by which the purport is determined) 
M.1.i4 (1.66) 


STATIC upasamhara—destruciion 

R.LiL9 (1.301) 

ldrsames +++ eva 

This sort of eating (destroying) is nothing less than 
the world’s destruction. 

Suse: upasamharah —combination 

SILL iii.5 (623) 

anyatrapi+s +++: bhavati 


The traits of any meditation mentioned in any one 
Upanisad have to be combined with the same 
meditauon everywhere else. 


RIL iii.5 (11.462) 


‘The qualities mentioned in one Vedanta text are 
to be combined with those mentioned in another. 


M.IIL iii.6 (117.163) 
upasyah 


The Supreme Lord is to be contemplated with a 
comprchension of all the excellences and absence 
of defects declared by all the Vedas. 

TWEEN: upasanhGrak —conclusion 

S.IIT.iv.48 (754) 
krisnabhavo+ +++ upasamharah 


The conclusion is made in the (Chandogya 
Upanisad ) with the houscholder, because he has 
an all-comprehensive life. 


RIL iv.47 (11.564) 
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soar 


upasamharah 


upasrpya 


hrtsnesu ge gh Naty felt 


As knowledge belongs to the members of all 
asramas it belongs to the householder also, and 
for this reason the Upanisad winds up with the 
later. This winding up is meant to illustrate the 
duties of the memhers of all dirama. 


M.IIL.iv.47 (11.338) 


kutumbe+- +++ upasamharah 
In the Chaéndogya Upanisadthe concluding passage 
slauuig about the superiority of the houscholder 


is, ‘He who...,’ ele. 


STMANEHAM upasamharadartanat—because of the 
observation of the collection of materials. 
§.11.i.24 (330) 

thas: +++- dréyate 

In common experience it is seen that potters and 
others who make pot etc. engage themselves in 
thase works aftcr they have provided themselves 


with the requisite causal means by collecting such 
materials as clay etc. 


R.1.i.24 (1.266) 


In the world, although a person possesses the 
power of producing particular ellects, he is seen 
to stand in need of the particular inswuments of 
production required therefor. He is seen to pos- 
sess the capability of the producing agent only 
after callecting some instruments of producing 
such effects. 


M.ILi.25 (L.46) 


Because it is observed that an individual soul ac- 
complishes works undertaken by him. 


raga efasts upasamhriasakalavisesa—that 


which has absorbed into itself all differentiating 
peculiarities. 

R.Li.5 (1.175) 

sTatt upasarjana—an attributive word 

S.Liv.11 (246) 


TWA upasrpya—attained 
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saa 


§.Lifi.2 (148) 


upasecanam 


The Supreme Brahman is taught as the goal to be 
attained by those freed from bondage. 


TAAAT upasecanare—condiment (in the passage 
‘to whom Dearh happens to be the condiment’) 
R.Lii.9 (1.301) 


tathd+: +++ gamyate 


A condiment is that which, while it is itself being: 


eaten, helps the eauing of other things. IIence as 
forming a condiment, Death also is eaten up; and 
su what is intended to be mentioned is the cating 
up of the whole of the movable and immovable 
world that is flavoured with the condiment, by the 
Brahman at the time of cosmic disuribudion. 


safteraeaarenat upasthitavipakatva—tructlicalion 
of a past act 

S.UL.iv.51 (757) 

sahterd: upasthileh —when present 

§.ITT.iii.41 (683) 
upasthiterss+++ 


When load is served, the agnzhotra tu Pritna is to 
be performed from that food itsell 


R.MILiii.40 (11.510) 
on account of attaining 
upasthitihs +++ 


Upasthitt means attainment, that is when the indi- 
vidual self, free from all bondage and revealed in 
his rue form, attains the Brahiumai. 


M.IIL.iii.42 (11.230) 
on account of the relation 


sambandhitvat 


nivartitavyam 


atmani 


anadikalas +++: 


On account of the eternal rcladon of Sri to the 
Lord. 


VaeraEAHAANS upshitebrahmazivavada—theory 


that the Brahman subject to real limiting condi- 
lions 1s the individual self (Bhaskara) 
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SATS, 


upadanat 
R.11.iii.48 (19.384) 


SWAN upahvana—invitatian by the priests to one 
another to partake of the soma (in a sacrifice) 


° 


S. TIL. ii.45 (692) 
sqrt upadaénam—material cause 
R.Liv.23 (11.161) 


By means of the illustrative examples of the clay 
and its modifications etc., it is dcfinctely detcr- 
mined that the Brahman is also the matcrial cause 
of the world. 


SMAEMENAT upadanakarana—matenial cause (of 
the world) Brahman 

§.1iii.28 (191) 

R.1Li.1 (1.192) 

SAM upadanat—because of (its) taking up (the 
organs) 

§ 11.41.35 (467) 
‘tadesam’ 


yaleses ss tadesami’sr eres ii 


The Upanisad speaks of the taking up of the or- 
gans by the soul, ‘It absorbs...,’ etc. 


R.LLiii.34 (II.373) 
GUAT upadtéyate 


Agentship of the action of seizing the sense—or- 
gan 1s taught in relation to the individual soul. 
The text, ‘He just...,° etc. 

M.ILiii.35 (11.192) 

on account of adoptung (means to ends) 
sadhanadi--++-- pratitesca 


Because the soul is seen to adupt meaus to ends 
(for obtaining salvauon as well as accomplishing 
the desired results}, he is a real agent. 


AEM upadanar—because of heing accepted 
S.IIL iv.21 (734) 
stutyarthah: «+--+: Sravanat 


The Vedic text, ‘to be’. etc. "That Oon...,’ etc. are 


Rarest Archiver 


safes = upadhi 
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SAT 


updsanu 





meant for culogy, since they are accepted as re- 
ferring to udgithaetc. that are subsidiaries of rites, 


R.IIL.iv.21 (11.547) 
kratuanga: +++: pratipaditam 

Accepting the udgitha etc. as accessory to sacri- 
lices. 

M.II1.iv.21 (TIT.308) 

on account of the wise lollowing the ordinary in- 
Juncuons. 

Safe upaidhi—limiting adjunce 

S.Lii.6 (101) 

TafeEa safEA upadhidvaya upahita—conditioned 
by ewo limiting adjuncts 

§.Li.31 (90) 

Intellect and Prana constiwating the two limiting 
adjuncts of the indwelling self. 

sara upadhipraluya—destruction of the lim- 
iting adjunct 

S.ILiii.17 (449) 

TTEAIAVGA upadhyavacchinna—dclimited by an 
adjunct 

R.IL.iii.42 (11.379) 


TWA: upayah —means 
R.Lii.23 (1.328) 


Direct knowledge which has assumed the charac- 
ter of loving devotion is the means. 


Produced by scriptures and favoured by the seven 
steps like discrimination etc. 


SAAN ANT TAT STATA: upuyu-upeya-upetrnam 
trayanam upanydsah—The exposition is seen in 
relation to the three namely, the means of attain- 
ment, Lhe object of attainment and the attaincer. 


R.1.iv.6 (11.108) 


The attaining jéva, the object of attainment con- 
sisting of the Brahman and the means of attain- 


ment consisung of the upasand and the fire-sacri- 
fice as an element in it. 


STAR: upGsakah —One who meditates (the in- 
dividual sell) 

R.1.ii.4 (1.295) 

TWAT upasana—mceditation 

S.Lii.1 (96) 
{1) sAraiuk 
kratu means resolution; meditation. 
S.DLiii.42 (687) 


upasananam:----- hriyatnakatuat 


(2) 


Because meditation is of the nature of action. 
S.IV.i.1 (766) 
abhidhiyate 


By the word upasana and nididhydsana are 
implicd acts involving inward mental repeti- 
tion. 


R.Li. (1.59) 


(1) sarvdsus+ +s 


(3) 


uktam 


That knowledge which is enjuined as the 
means of final release in all the Upanasads is 


meditation alone. 
updsanam trees nervacanacca 


‘Meditation is steady remembrance, ou the 
ground of observation and statement. 


R.1.i.4 (1.164) 
Brahmapraptt---+-- 


(2) 
upayala 
Meditation is means to attain Brahman. 
R.Lii.23 (1.328) 


upisannim: +--+: Ina 


(3) 


Knowledge which is capable of giving rise to 
the realisation of Brahman and which has ac- 
quired the character of devation is called 
upasanam or meditation. 


R.Lii.25 (1.333) 


upasanaya 


(4) 
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SAAT = updsanaguna 
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saTea; upasyah 





By means of the passage, ‘the near...’ ete. it 
is taught that that same Highest Brahman, 
who is the cksara, is higher than even purusa, 
that is, beyond the undifferentiated prahrii, 
who is seated in the Highest Heaven, whose 
essential nature is bliss unsurpassed in excel- 
lence, is to be meditated in the cavity of the 
heart; chat meditation is, in mature, the same 
as the highest kind of loving devotion. 
R.IILii.23 (11.442) 
upasanam 
Meditation which has attained the character 
of devotion. 
M.IILiii.1 (17.155) 
Upasandss++++ jinasa (f. 155) 
Meditation is the desire to know Brahman. 
Sravana-s +++: jinasa (Rg. 156) 
The desire to know Brahman in the form of hear- 
ing, reflection, cte. 


TWAT upisanaguna—quality of the meditation 


(pranava) 


R.IIT.ii.62 (11.533) 


STATE updsanariipa—of the nature of medita- 
tion 


R.Liii.39 (11.84) 

yesyees see rupam 

There are those who hold the view that the knowl- 
edge which is enjoined by Vedintc teachings as 
constituting the means for obtaining final release 
is of che nature of meditation. 


sora (7) updsandvidhisesatvan na— 
cannot be subsidiary to the injunctions to contem- 
plation 


§.1Li.4 (16) 


upasyarseses sesatuam. (V.M.64} 


Contemplation which depends on the contem- 
plated, the coutemplator; contemplation ete. can- 
now occur in the case of Brahman, which is de- 
void of all kines of differences and is to be known 


only through the Ved@nia. Hence Vedanias cannot 
be subsidiary to the injunctions Lo contemplation. 


TA upast—medcitation 

M.IV.i.5 (1V.01) 

upasanam (J. 12) 

meditation 

SoTATaPRAT upasatraividhyai—hbecause of three- 
fold meditation 
S.Li.31 (87) 
jivopasanam: +++ + Brahmopasanam (88) 
Meditation on Ue individual soul, meditation on 
the vital force and meditation on Brahman. 
R.L.i.32 (1.279) 

iyarthah 

The meditation of Brahman has a threefold na- 
ture. The continued meditation on the Brahman 
as forming the only cause of all the worlds in ac- 
cordance with His own cssential nature; the con- 
tinucd meditation of the Brahman is having the 
whole series of enjoyers (individual selves) for His 
body; and the continued meditation of the Brah- 
man having the enjoyable material things and the 
auxiliary material helps to enjoyment for His body. 
M.Li.31 (1.156) 

travidhyat 

The three-fold form ol meditation of Brahman 
within one’s self, out of self and in everything. 


TAMET upasti—contemplation 
R.IV.i.1 (11.571) 
upaslihe sss dursanat 


the term updst: is seen used to denote the unin- 
terrupted series of the activities of the mind that 
is one-pointed. 


TAA: updsyah—thc ane whoa is to he meditated 
upon 

R.L.ii.12 (1.304) 

wcyale 
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TUqaT ubhayatha 


In the text, ‘Mav we...,’ ctc., the Supreme Self is 
said to be the one who is to he meditated. 


SWAT ubhayatha—fram cither point of view 
§.11.ii.16 (374) 

tadvat paramanava: +++ -- va (1.375) 

ubhayathapi- +--+ + syal 

Should the ultimate atoms also be considered to 
be pussessed of qualities in a comparitivcly greatcr 
ot Jess degree, or should they not? 

R.IL.ii.15 (11.293) 

sytele 


A difficulty arises nor only on the view of the at- 
oms having colour and other sensible qualities, 
hut also on the view of their being destitute of 
those qualities. Error arises in either case. 

M.IL.ii.16 (11.88) 
nityatve 6 +: 


abhavah 


cither in accepting that the atoms arc cternal or 
i accepung that the atoms are non-cternal. 


SUVA ubhayatha—either point of view 
S.ILii.23 (387) 
nuidyadinivodha: +++ +: 
The annihilation of ignorance and the rest must 
be achieved either as a result of complete know!- 
edge associated with its accessories (of self con- 
trol etc.) or (spontancausly) hy itself. 

R.11.ii.22 (11.299) 

hsanthatvas +++ uktam 

Neither origination from nothing as held by the 
advacates of general momeritariness is possible, 
nor the passing away into nothing on the part of 
the thing originated. Either of these views gives 
rise to error. 

M.ILii.23 (L196) 


karane--+--- anutpaitth 


If there is the rule that when there is the cause 
there is the effect or even when the rule is not 
invariable 
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saaenty ubhayathapi 


SWAA udhayatha—under both conditions 
§.I1.iii.40 (469) 

taks@ eee: wl 

(In the illustration of the carpenter} Carpenter 
becomes an agent only when he is in need of the 
pre-requisites like the adze etc. for the set works 
of planning etc. but he is a non-agent in his mere 
physical presence. So also the soul becomes an 
agent only when it requires instruments like the 
mind etc. for all kinds of work; but considered in 
itself, itis surely not an agent 

K.IL.iti.39 (11.373) 

wigddi: +--+ harott 


‘The self, allhough provided with the instruments 
of actions, acts when it wishes to do so and does 
not act when it does not wish to do so. 
M.ILiii.40 (11.196) 


In the case of the soul, there is the guidance of 
the Lord, as well as the soul's own capability of 
action. 


SHAM whhayatha—twofold division 

S.IV.ii.15 (842) 

One who mceditatcs with the help of symbols, the 
other who meditates without the help of symbols. 
R.IV.iii.14 (0.624) 

karyams ses iti 

The view that those are led who meditate on the 
effected Brahman and the view that those only 


are led to the Highest Brahinan whe meditate on 
the Highest Brahman. 


M.IV.iii.15 (IV.87) 

paraprapti; karyaprapti (7.87) 

either reaching the Highest Brahman; or reach- 
ing the Aérye Brahman. 


SHAM ubhayathapr—Even from cither point of 
view (whether adrsta leads the atoms or conjunc- 
tion helps them) 


§.IL.ii.12 (368) 
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suet = ubhayathapi 
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swatagy 
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paramaniinam:++++- karma (V.M.434) 


Whenther it is accepted that the primordial move- 
ment in atoms is the cause or not, there can be 
no movements in the atoms. 


R.IT.ib.11 (11.291) 
tadidam:+++++- ubhayathapi 


Is the primary motion of the atom produced by 
the atom's own adrsta or by the adzsta found in 
association with the individual sell? Neither alter- 
native is possible. 

M.1.ii.12 (1T.83) 

abhavat 

Even the Lord’s will, be granted to be eternal; even 
if the Lord's will be not granted to be eternal. 


Ivara se econ 


swaUY ubhayathapi—in either case 

S.ILL.iv.43 (750) 

yadi-++-+- ubhayathapi 

Whether the lapse of the continent people from 


their respective orders of life constitutes a minor 
sin or a major one; in cithcr casc. . . 


RIL. iv.43 (11.559) 


In the case of the fall from celibacy being of the 
nature of a minor sin as well as in the case of its 
being of the nature of a major sin. 


M.1.iv.43 (IL.333) 

Subhavisaya++++>: ca 

on account of the desire or the absence of desire 
for good things. 

sure areferet ubhayatha arthavatvam—meaning- 
fulness at two times 

R.IIL. iii.29 (.492) 


The giving up of a part of the meritorious and 
sinful deeds at the time of the soul's scparation 
from the body; the giving up of the remainder 
occurs afterwards. Then only the path will have a 
meaning. 


swahreararafarra: ubhayanityatvadavisesah—since 


both the (other) sizes become permanent, distinc- 
tion ceases to exist. 
§.11.ii.36 (409) 


The earlier initial size and the intervening size of 
the soul can also be permanent, and hence there 
will be similarity among the magnitudes. 
R.1.ii.34 (11.311) 
Gimanasca+ +++: nityatual 

Both, that is the soul in the state of release and 
the size of that soul are permanent. 


M.IL.Gi.36 (11.108) 


Both the soul and the body may be permanent 
enudes, for the reason that Uie body in the mun- 
dane lile is in no way different from the body 
which is granted to account for the size in the f- 
nal state. 


SUAVATUAYE ubhayaprakaravisista—characterised 
by both (the intelligent and non-intelligent things 
as the Lord's) modes. 


R.1.iii.18 (11.358) 

SINT ubhayabhavand—two forms of imagina- 
don 

R.Li.] (L253) 

Karma-bhivand and Brahma-bhivana 

SAMA WAIT ubhayamapi sariram—two kinds of 
bodies 

S.Liv.3 (232) 
Sthitlam:.. ++: 


The gross (body) is what is directly perceived. 


upitlabhyate 


suksmam—subtle (body) 


TWAAF udhayalinga—a two-fold characteristic 
S.111.ti.11 (582) 


Vedic texts about Brahman are met with which 
are indicative of Brahman with both qualificadons 
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seater R Te 


and without quulilication.’ The text ‘He is...,’ etc. 
indicates wat Brahman has all attributes and the 
lext ‘It is ...” etc. indicatcs that It is devoid of at- 
tributes. 

RAIL ii II (11.434) 

avagatam 

In all the Vedas and Smrtis, Brahman is described 
as having characteristics of double kind; viz. on 
the one hand freedom from allimperfections; and 
on the other possession of all auspicious quali- 
ties. The texts, ‘Hc is devoid of sin...,° etc. and 
‘IIe is possessed of all anspicious...,' etc. 


M.UUL iit (00.99) 

Indicauon in both ways (from difference of places 
or positions) 

afer ubhayalingat—because of the indicatary 
marks of both kinds 

S. IIL iv.34 (744) 

ubhaya+ +++ +> ite 


ubhayalingat 


on account of the indicatory marks both in the 
Vedas and the Smrtis. As for une Vedic indicatory 
mark, the text, ‘The drdhmanas..., etc. 


The indicatory mark in the Smrti, ‘He who...,° etc. 
R.II1.iv.34 (11.536) 
ubhuyassr ses ca 


Because in the scripwre, in enjoining both the 
rituals for dgramas and the auxiliaries of Vidya, 
their application is recalled through the words 
‘sacrifices’ etc. and because also there is no proof 
to establish diflerence of works. 


ML.IIL.iv.34 (11.320) 

indication of both as to both. 

viyynasitavyah 

The attainment of right and wrong knowledge 
respectively by both Indra and Virocana. 
suafaed ubhayavidham—of both characteristics 
S.IV.iv.12 (855) 


When a liberated soul wishes to have a body, he 
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gets one; and when he desires to remain without 
it, he has none. 


R.IV.iv.12 (11.645) 


manyale 


ubhayavyamohal 


The released may, at his liking be with or without 
a body. 

M.IV.iv.12 (IV.108) 

r manyate 


A liberated soul can enjoy either with an external 
hody or with the body of pure intelligence. 


SUAAITSIM, ubhayavyapadesat—since both are 
mentioned 


S.ILLii.27 (606) 


In some places a difference between the individual 
soul and the Supreme Self is mentioned, as in 
‘therefore one...’ etc. 


In some places, the non-difference of the indi- 
vidual soul from the Supreme Self is mendoned 
asin ‘That thou art’ etc. 


R.I1.ii.26 (11.442) 
ubhaya 


Because both oneness and distinction are taught 
in relation to the Brahman. Onencss is taught in 
the text, ‘The Brahman...,’ ctc. Distinction is 
taught in the text, ‘Indeed, entering...," etc. 


M.MI1.ii.28 (111.133) 
upapadesat (J. 133) 


In the following Vedic passages, ‘He who...,’ etc., 
‘Now he...,” etc. the Lord is spoken of both as the 
blissful and bliss. 


SATAN, whhayaryamohat—on account of both 
(the person and the path) being unconscivus 
S.IV.iii.5 (827) 


Yer sree ‘asudtantryam 


Srutisu ar eere 


Those who would pass along the path through 
flames etc. have their senses and organs bunched 
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ubhaya—-samanjasyat 


SU ANTI, 


up owing to their separation from the bodies and 
the flame, etc., they being insentient. 

M.IV.iii.5 (IV.78) 

on account ol doubt arising regarding both 
purvokia.-- ++: wyamohe 

doubt as to whether vayu mentioned in the be- 
Binning is dtivahtka or vayu mentioned at the end 
is atzvahika. 

INA STARE, ubhaya—samanjasyat—On account 
of the propriety of both. 

§.TILii.20 (588) 

avirodhah 

Since thc illustration (the reflection of the sun in 
water) and the thing illustrated (Brahman) have 
propriety from this point of veiw (a participation 
in increase and decrease)... 

R.II.ii.20 (11.439) 


ubhava+ +++: bhavali 


Just as ether, although connccting itself separately 
with jars etc. is not touched by the imperfections 
of jar and just as the sun, although seen in sheets 
of water is not touched by their increase and de- 
crease. Thus bath examples dealt with regard to 
Brahman are appropriate and consistent. 


M.ULii.20 (11.120) 
CAMs ee: sdmanjasyvam 


Only on the admission of gradation in the inten- 
sity of devotion, etc., the even-handedness of the 
Lord towards Brahma and others on one hand, and 
the other souls on the other hand can be explained. 


safer ubhayasminnapyavirodhat—be- 
cause there is no contradiction in either case 
§.1.i.27 (81) 

divi eva sad. +--+: upadisyate 


Braliman, Uiough above heaven, is taught as ex- 
isuung in heaven. 


vyakhyevam (V.M.150) 


Then, however, when limit is primarily intended, 


yada tu: +--+: 
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then its being the support has to be explained 
through secondary significance. 

R.1.i.28 (1.171) 

purvavakye------ pratipadyate 


ubhayahetuke fr 


In the former passage, ‘His three...,’ etc., the 
Highest heaven is pointed out as the position of 
location. The other passage, ‘Beyond the...,' etc., 
the Highest Heaven is indicated to be the bound- 
ary. Thus the teachings are differcnt. But even in 
regard to both these teachings there is similarity 
in the nature of their import and there is nothing 
to hinder such a recognition. 


M.Li.27 (1.145) 

trisaptalnkapeksaya- +--+ - avirodhat 

For there is no contradiction between the two 
texts, as they refer to the different views of the 


subdivisions of the universe, into three regions or 
seven regions. 


SUAS TWA ubhayasya raja—king of both (the 
Lord, who is the king of both classes of beings— 
gods and demons) 


M.01.iv.38 (111.324) 

SMARTS ubhayahetuke pi—arising from either 
of the causes 

S.IL.ii.18 (381) 

ubhayaprakarah 

either of the two sets of causes 

anuheiukasca +++ +: ripak 


Be it either a combination of the elements and 
the elements arising from the atoms or a combi- 
nation of the five groups of things arising from 
those groups. 


R.IT.ii.17 (11.296) 
(even on the aggregate) with its two causes 
samuddaye-- ++ -- upapadyate 


That aggregate which consists of earth and the 
other elements and of which the atoms arc the 
cause; and that further aggregate which consists 
of bodics, sense-organs and objects, and by which 
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ubhaytkanksa 


Sua TET 
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the elements are the cause—these two aggregates 
with their two-fold causes. .. 


M.ILii.18 (11.89) 

Fither when caused by aggregates of (atoms) or 
caused by individual atoms. 

ubhayass ses: apraptth 

Ifan aggregate (of atoms) be said to be the effect 
of atoms acting upon each other or the effect of 
another aggregate. 

SUAATET ubhayakanksa—both the desiderata 
R.L.ii.1 (1.287) 


the necd for a meditator for meditation enjoined 
in the scriprial injunction and the need of an 
object of meditation. 


SUA ubhayamninat—on account of both 
being declared 
S.Liv.25 (272) 


Both creation and dissolution are spoken of by 
accepting Brahman directly as the cause in the 
text: ‘All these beings originate from space (Brah- 
man) alone, and they merge by proceeding to- 
wards space.’ 


R.Liv.25 (11.166) 


Scripturcs also declare that Brahman alone is the 
material as well as instrumental cause of the world. 
The text, ‘What was...,’ etc. 


M.1.i.26 (1.390) 

GAs ee amnanat 

In the Paingi Sruti, the Lord is explicitly spoken 
of as both Prakrti and Purusa. 

SAT uma—speech 

MLIV.ii.1 (IV.36) 

vagabhimant---.-- 


uma presiding over speech 


Here by the term wma are called Varuni and 
Suparni. 


RAM: irdhvaretah —celibatc 
§.IILiv.17 (727) 
turdhava------ Sruyate 


Knowledge is heard of in connection with the or- 
der of life (that is samny@sa) in which conunence 
is observed. 


R.II1.iv.17 (11.544) 


because with regard to celibates in their stages of 
life the vidya relating to the Brahman is seen to 
exist. 


M.IM.iv.17 (111.303) 


those who arc celibates (samnydsa order of life) 


FAN usma—warmth 
§.IV.ii.11 (808) 
asyaiva Aiea, for tse 7 


the warmth felt by touching a living body belongs 
tu the subtle body. 

R.IV.ii.11 (11.600) 

asya-s+-+s upalabhyate 

Because the subtle body appropriately docs cxist 
in some placc, before the death of the man of 


Vidya who has begun to die, heat. is discerned in 
the gross hody as existing somewhere. 


M.IV.ii.11 (IV.55) 
usmade s+ param (Rg. 55) 


the Sauparna érutt, where the term iisma is em- 
ployed. 


PNA, tismavat—that possessed of the power to 
remain unperceived 
MLIV.ii.11 (IV.54) 


tatras +++ vijananit 
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uhaparaparyaya 
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That possessed of the power to remain unper- 
ceived is the Supreme Brahman which they nei- 
ther smell, nor scc, nor hear, nor perceive. 


ENITIAA ihaparaparyaya—Synonymous with 
purposefully assumed apprehension (logical rea- 
soning). 


R.IL.i.4 (11.216) 


wad frertt ram pibantau—two drinkers of the in- 
evitable results of their work. 

S.Lii.11 (106) 

ityatras ses paramatmanau (V.M.175) 


Here the individual self and Supreme Self are 
stated to experience as it were the fruits of action. 


satyam (V.M. 1760) 


rtam is truth. 


TI.iii.34 (674) 

Here though onlv the individual being enjoys, the 
Supreme Self, transcending hunger ctc., is spo- 
ken of in the text as though enjoying so hecause 
the Supreme Sclf is associated with the individual 
being on the analogy of the statement ‘the people 
with umbrellas are moving.’ 

R.Li.1 (1.246) 

riam pibantau 


Both the individual self and Supreme Self experi- 
ence as it were the fruic of actions. 


M.L.ii.1 (1.179) 
visnureva—the two forms of Visnu only. 
aitma---+-> pibati 


The one Lord Hari assumes the two farms known 
as fitman and antaraitman, dwells in the heart of 
beings and accepts the pure pleasure urising from 
their good works. 


WAT AT riaksara—the immortal and the indcstruc- 
tible (the individual self) 


R.Liv.8 (11.114) 


Wah: ehah —one (Supreme Lord) 

M.1.i.1T (7.85) 

pradhanah:-+--- (J.85) 

Supreme Lord 

Wh: 3H: ekah ajah—another male being (indi- 
vidual self) 

R.L.iv.8 (11.115) 

Wer: atigdta: ekah advitiyah —the one without a 
second 

S.LIV.14 (251) 
sarvajnah- +--+: - uyapadistah 


The supreme self which is ommipotentL, omnipres- 
ent and the one withoul a second is declared in 
any one of the Upanisads as the cause. 


Brahma------ pratisedhat (V.M. 104) 

the universe vther chan Brahunan is denied. 

WH SNC: cha dimanah—some (deny) the soul’s 
existence 

S.IIL.iii.53 (698) 

upapadyeran 

The existence of the soul, as distinct from the 
body, is being confirmed. For il there be no soul, 
distinct from the body, there can be no logicality 


for imparting instruction about results to be at- 
tained in the other world. 


R.IILiii.51 (11.522) 
because the self, who is dhe meditator 
jrdtrivas++--- in 


Some are of the opinion that the indvidual self is 
to be meditated upon us merely of the form of 
the knower elec. 


M.IDL.iii.55 (111.258) 
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Wah ATA eka Akara 


AMSA- ees hhavat 


The part and the whole in the case of the soul are 
but one because the part of the soul rests as the 
subject of experience in the body, which is pro- 
duced bv the karma of the whole @tman. 


WH BAT eka akara—the singular characteristic 
ol a thing 

R.1.1.4 (1156) 

(genus) which is non-distinct and the (individual) 
which is distinct. 

WHnyanet ehahurtrkhatua—done by the samc agent 
(Brahman) 

R.ILiv.17 (11.403) 


act of differenuiation of names and forms 


TRANS chakdranutva—being the only cause (of 


all the worlds) 

R.L.iv.22 (11.153) 

Supreme Self 

WaRatfa ekajzti—one who has a single birth (a 
Stidra) 

S.Liii.36 (212) 

Cerafaarn: ehajatiyogah —association with each 
other under the same genus (non-intelligent thing 
and Brahinatn) 

R.IL.ii.26 (11.443) 

UWHAAAE ekajivavyavahara—verbal reference 
that there is only one sclf 

S.ITL.ii.9 (578) 
SAdEVE es vyavaharah 


Existence itself comes to be called indirectly a soul 
because of the intervention of limiting adjunct. 


This being the case, so long as the continuity of 


the bondage is there in relation to one particular 
upadhi, ull then there is a vyavahara that there is a 
particular jive. 

Whe ckatua—onencss 

§.Lii.8 (103) 


146 


Waters 


Samyagjnanadrstam ehatvam (104) 


chalingaka 


Unity is seen through true knowledge. 
iti (IN. iti. 9 (6293) 


Tdentity means that the connotaion and denota- 
tion of Om and udgitha are the same. 


WHeaGe chatvabuddhi—idea of oneness 
R.Li.4 (1.156) 


ehatvams +++ 


upajayate 

Just as an elect and an individual give rise to the 
idea of one thing, so the effect plus causc, and 
the individual plus generic character also give rise 
to the idea of one thing only. 

CRAIN ehutvdvadharanam—assertion of unity 
§ .IIL.iii.16 (638) 

unity of Supreme Self and (individual) self 
R.ILiiL1 (11.389) 

declaration of oneness olf Brahman (before cre- 
ation) 

TRVAIE chapratayatva—merging into the same 
single unity. 

§.L.iv.22 (265) 

URIAIS ehaprusavutve—e merging from the same 
single entity. 

§.Liv.22 (265) 

WRT ekurasa—homogenous 

§.1.iii.1 (147) 

R.Li.l (1.201) 

WHA ekhala—one 

R.Liv.10 (IL.118) 

The word ekalah means of uniform nature. 
M.IV.ii.5 (TV.45) 

Absolute (the Supreme Lord) 

wanfetyes chalingaka—having onc aspect (Brah- 


man) 


S.TILii.21 (559) 
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URAATA TAM chavikyatopahandhat—hecause of 


becoming connected through unity of idea 
S.LLL.iv.24 (736) 

upayogacca 

The stories in the Upanisadsin the respective con- 


texts are connected with the proximate medita- 
tions through unity of ideas. 


R.IIL.iv.24 (11.549) 


Because the Vedanta stories are in the same con- 
text logicaly connected with such injuncuons as, 
‘The self...,’ etc. 


M.II.iv.24 (11.310) 

evam +++: bhavats 

The consistency of scriptural passages is sccured, 
so as to form a connected topic of exposition. 
Walaa ekavijidna—knowledge of Onc 
§.1.41.21 (126) 


The all-inculsive Brahman is the intended subject- 
matter of the knowledge of Onc. 


R.L.iv.20 (11.148) 


Aésmarathya is of the opinion that through the 
knowledge of a certain one uhing—namely the 
individual self, the Supreme Self is denoted. 


WHET chasmin na—101 in a single element viz., 
fire. 

S.IV.ii.6 (804) 

avatisthate 


It is not a fact that at the time of the soul’s desire 
to attain a new body it exists in the midst of a single 
element, viz., firc. 


R.IV.ii.6 (11.597) 


not with each separately 


There is no association of Prana with each cle- 
ment separately, because cach one separately is 
incapable of producing any effect. 


M.IV.i.6 (IV. 47) 


do not enter into one element 


All the rest of the gods do nat enter into anly one 
element. The text, ‘Into the earth, RhAus enter; 
into Varuna, Afvins...,’ etc. 


WeHRaaAvaT ckasminnasambhavat—owin gtothe 


impossibility of presence in one and the same 
thing 
§.11.ii.33 (404) 


Nasreees syat 
The saptabhanginaya of Jains is not justiliable lor 
iLis not possible Jor such conwadicotry character- 
islics as existence and non-existence to be associ- 
ated simaltaneously with the same thing, just as 
much as cold and heat cannot be. 


R.1.4i.31 (11.309) 


ehasmine +14 asambhavat 

Because contradictory attributes such as existence 
and non-existence cannot at the same ume be- 
long to one Uhing, as in the case with light and 
darkness. 

M.11.i.33 (17.105) 

Syd see asambhavial 

The seven moods enumerated by the Jaina dac- 
trine, ‘somehow...’ etc. are contradictory at 
cibutes. These cannot be admitted to be in one 
and the same thing. Evidences to prove it are ab- 
Senl 


WHET chasya—for the same word. 
S.IL.iii.5 (425) 


ekasya- +--+: ilt 
How can the single word ‘originated’ occurring 
in the context ‘From that...,’ etc. have the pri- 


mary sense, when it has a secondary sense? 
R.IT.ili.4. (11.342) 


Since, in the passage ‘from that...,’ etc., the word 
‘sprang’ cannot be taken in its literal sense, it may 
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be used there in a secondary sense, while the same 
word as connccted with the subsequent text, ‘from 
vityw...,” etc. may have its primary sense. 


M.LL.iii.5 (1.124) 
tkasya- ss yuktaiva (J.124; 


[tis possible that origination and non-origination 
apply to the (same) ether with reference to the 
primary and secondary senses. 


WRMAEINE chasvarupabheda—the distinction of 
one individual self from other similar selves 


R.Li.1 (1.254) 


results from the external covering of karma 


Teal SAT eka aja—once unborn (Prakrti) 
R.Liv.8 (11.114) 
intended for the enjoyment of the individual self 


Teh ehagrata—concentration (of mind) 
§.1V.i.11 (784) 

R.IV.i.7 (11.480) 

M.IV.i.11 (IV.20) 


WehrT ckainta—invariahle rule 

S.11.i.25 (332) 

R.1.i.23 (1.253) 

Ta sifawa: FA ekdntena avisayah na —not in- 
variably a non-object 

S.Li.1 (2) 

iti (V.M.18) 

The jive though not an object, as non-different 
from the intelligent self and as sell-manilest is yet 
an object in his conditioned form. 

WHITE chibhva—becoming one 

R.Liv.23 (11.164) 
ekibhdua: +--+: abhidhiyate 


By the expression ‘becoming one’ is denoted the 
existence in a condition undifferentiated by 
names and forms of the Brahman who has for His 


mode the non-intclligent thing in an extremely 
subtle state, as denoted by the word ‘tamas’. 


WaT gana—power ta move 


S.Liii.39 (213) 


Brahman by whose command the whole universe 
is impelled into action. 


R.1L.it.40 (11.85) 


gjanam means kampanam (trembling). On account 
of fear from the Supreme Lord, the whole world 
is impelled into action. 


M.1iii.39 (1.325) 

cestate (J. 326) 

Brahman by whose command the whole universe 
is impelled into acuion, 

Wereieeg etacchabda—the word ‘this’ 

§.LIV.16 (257) 


‘The universe that is perceived directly is referred 
to by the word ‘this’. 


CASA eladevanusdsanam— indeed this is 
the law’ 

R.ILii.42 (11.328) 

the Parcuratra sastra 

et ete—these two 

M.IV.ii.22 (IV.68) 


the two courses leading to Brahman and Moon 
(Northern course and Southern course). 


WAT Ut SMM, ctena param vyakhyatam—herehy 
that which follows is explained 
R.Li.4 (1.154) 


By the above quoration of Apastamha, the view 
that release is obtained through mere knowledge 
is refuted. 


Tat SIGMA: elena vyakhyaiah—Hereby (all theo- 
ries) are explained. 
S.LIV.28 (274) 
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By the arguments refuting the theory of pradhana 
as the cause, all other theories, as the causes are 
also to be understood, are proved Lo be fit for re- 
jection. 

R.L.iv.29 (11.182) 

dete Nae vyakiyatah 
Through the whole body of the group of argu- 
ments stated in all the four padas of the first chap- 
ter all the texts which deal with the cause of the 
world are explained. They have heen explained 
as dealing with the Brahman, different in nature 
from all intelligent and non-ntelligent beings, who 
is omniscient and omnipotent. 


M.L.iv.29 (1.394) 


The terin ‘hereby’ means the whole body of doc- 
wines and principles propounded for interpret- 
ing all the words as declaring Brahman. 


wanrtge edhumanadvit—the person who tries to 
exceed his limits of eligibility (demon). 


M. ITT. iv.38 (111.325) 
Waray Sefer: cxambhavat uthramisyatah— 


since this state of identity comes co the soul when 
it departs from the body. 


S.Liv.21 (263) 


Vijidndtmand------ upapatich 
} i 


‘Lhe individual soul, remaining tainted on account 
of its association with the aggregate of body, 
senses, mind and intellect, becomes purified 
through the practice of knowledge, meditation, 
ctc. and as such, it can justifiably be united with 
the Supreme Sclf only after it departs from this 
assemblage of hody etc. 


R.I.iv.21 (11.148) 


According to Audulowi. the individual self when 
finally departing from the body, attains into the 
stale of the Supreme Self. The text is, ‘This se- 
Lene...) Cle. 


M.Liv.22 (1.384) 
uthramisyalah-- +--+: 
In the case of one who seeks to depart (who seeks 
final rcleasc) there must be kannada and orher 
things as the means of attaining knowledge which 
is the immediate means of salvation. 


arfartrel euamapyupanyasat—aviro- 
dham—Even in this manner there is no contra- 
diction. 


S.IV.iv.7 (752) 


Even though it be admitted that the soul mani- 
fests itself in its own real nature of pure conscious- 
ness sull the earlier form of the qualilied Brah- 
man known from the texts is not denied from the 
empirical point of view. [lence there is no con- 
tradiction. 


RLIV.iv.7 (11.639) 
avirodham 


Even though the self is declared to possess an es- 
sential nature consisting only of intelligence, there 
is no contradiction of the qualities of willing the 
truth etc. 

M.IV.iv.7 (IV.102) 

upanyasal 

Thus in the Sauparna Sruti the enjoyment of bless- 
ings by the intelligent and cssential body being 
declared... 

Wa Wa esa evua—He Himself 

R.1Li.13 (1.225) 
anandamaye-:---> darsayitum 

The indicative expression ‘He Himself (the Su- 
preme Self) is given to show that He has none 
other for His self. 

WUT esana—desire 

RIL. iv.48 (11.564) 


Rarest Archiver 


UHRA = aiharupya 
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ait 


vlam 





Taea aikariipya—aniformity by nature (con- 
sciousness) 


$.ILiii.54 (701) 


Wayneat cikasastryam— being a single Text’ 
R.Li.1 (1.23) 


That the enquiry into works and that into Brah- 
man constitute one Text, the Vrttikara declares 
later on: ‘This sariraka doctrinc is connected with 
Jaimini's doctrine as contained in sixteen chap- 
ters. This proves the rwo to constitute a single 
Text.’ 


VRAANTAI ikatmyopadesa—teaching of the onc- 
ness of the self. 

R.Liv.19 (11.143) 

in the passage, ‘All this...,” etc., 

devitdi+ +++ >> prakaratvat 


Because in all beings, beginning with gods and 
ending with the immovable things, the essential 
nature of the individual self possesses a uniform 
mode of knowledge. 


Usa aikdntikaphalatva—the view that 
causes must have their results inevitahly 
S.LLLi.8 (542) 


ented aikdrthya—unity of meaning 
R.INT.ii.3 (11.426) 


tad WT aikyam na—absolute identity of the indi- 
vidual soul and the Lord is not meant. 


M.Liii.5 (1.240) 


Weare aikyapratipadanam—Statement of 
identity 


R.L.i1 (ii) (1.79) 


scriptural statements on the identity (of the ef- 
fect with the cause). 


VAR aikyusambhava—identity (with the Su- 
preme Self) is possible 


§.Liv.22 (265) 


WeANGW aikyopadeia—the teaching of oneness 
R.Liii.44 (11.93) 


between the Supreme Self and the individual 
self 


aikyass +++ anavadyam 


The teaching of oneness between the Supreme 
Self and the individual self is based upon His be- 
ing the self of all because all things which are made 
up of the intclligent and non-intelligent objects 
are all produced cffects, of which the cause is the 
Brahman. 

tend aidamparyo—ultimate import (Brahman) 
S.ILi.1 (349) 

Uke aihiham—in this life 

§.IM.iv.51 (757) 
athikam: +--+ -- bhavati 

The generation of knowledge takes place even in 
this life. 

R.IT1.iv.50 (11.567) 


athikamis meditation, the result ol which is worldly 
exaltation. 


M.101. iv.50 (1.345) 


revelation of Brahman may occur. 


3m: okah— abode 

S.Lii.7 (102) 

nidam—nest. 

The residence of the individual sclf—the hcart. 
R.IV.ii.16 (11.608) 

M.IV.ii.17 (TV.60) 

att otam—woven 

M.L iii) (1.231) 


the Lord in whom the heaven andl earth and the 


sky are woven. . 
Rarest Archiver 
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sttfiredeate = aupadhika-bhedavada 





Sf Om—sacred syllable ‘Om’ 
§.1.1.22 (70) 

pranava—manira 

Ombkarais the Pranava mantra 
param++-+++ omkara Liii.13 (161) 


This very Brahman that is known as the inlerior 
and superior, is but this ‘On’ 


Udgithavayavam Ill.1.7 (626) 

Om forms a part of udgitha. 

M.ITI.ii.13 (117.104) 

om iti ukriyamana (f.104) 

Omkara which is not originated, 

Omkéiru++ +++ Hari. ([.22) (M.TV.i.12) (IV.21) 
Hari is declared by the sacred syllable ‘Om’ 


stfaemreataeente aucityapraptavikartrtha—The 
significance of modification which is arrived at in 
accordance with the propricty of interpretation 
which is suited to the context. 

R.J.i.13 (1.227) 


strate: cupactrika—figurative sense 
S.I1.iv.20 (519) 
R.Li.1 (1.19) 


steahts autpattika—inborn 

§.1.iii.28 (189) 

atraFraa: Yee: aupanisadah purusah —Self pro- 
pounded in the Upanisad. 

S.1.1.4 (28) 

yo “saussrees ananyasesah 


Of that self, understood from the Upanisadsalone, 
‘who does not tansmigrate, who is of the nature 


of Brahman, who is distinct from the four kinds 
of substances, that is, the produced ctc., who oc- 
curs in a topic of Eis own, who is not subsidiary to 
anv other.’ 


na casth.-.+- ya visayatval (P.496)} - 

You cannot deny that this idca of pure atman pen- 
etrates by itself only by UWpanisadic statement. 
lence the adjectival use is of the Upanisad to its 


noun purusa. 
Upaniptirva:+ +++: aupanisadah purusah. (V.M.86} 


‘The word Upanisad is derived from sat with upa 
and vias prefixcs meaning destruction and akvi 
suffix. It declares that the knowledge of Brahman, 
taking the non-dual Brahman near (one), it de- 
stroys ignorance together with its impressions. Be- 
cause of being the cause thereol, ‘the Vedaztus too 
are Upanisads’. He who is known therefrom is the 
person propounded in the Upanisads. 


M.1.i.3 (1.54) 


The person (indweller of all bodies) is revealed 
by the Upanisads only. 


BAMA cupusadvat—as is the case with the man- 
tras of upasada 


R.I.iii.33 (11.498) 

The above example is given to show that the quali- 
ties follow their principal which is qualificd by 
them. 

M.DIN.iii.34 (111.215) 

like che pupil 

(The inferiors are indebted to the superiors) as 
the pupil is to the preceptor. 


aftarfirateara aupaidhika-bhedavada 
R.ILii.9 (11.287) 


View that the difference is due to the limiting 
adjunct (Bhaskara). 


Rarest Archiver 


Rarest Archiver 
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